ABSTRACT
Building Long-Term Cross-Cultural Partnership Through Short-Term Missions:
From the Case of Dangsandong Church in Korea and Sarmaya Fellowship in Sri Lanka

Hyeon Gu Lee
Short-term Missions (STM), as a way of engaging in the mission of God, became
an ever-increasing trend not just in the US, but also in other countries like Korea. At first
STM remained beyond the concern of mission scholars because of its amateurism as a
grassroots movement. Gradually, more and more scholarly writings have been presented
with the emergence of a heated debate as to whether or not STM is doing good or harm.
Except for a few recent publications, most studies on STM have focused on the
experiences of participants on the sending end, and thus did not provide what people on
the receiving end really think about STM.
The purpose of this research was to gain the feedback and appraisal of STM from
the viewpoint of Christians of Sarmaya Fellowship in Sri Lanka, while examining the
possibility of building a cross-cultural partnership with Dangsandong church in Korea,
members of which have visited Sri Lanka every year since 2000. There are two reasons
why the topic of partnership was discussed here together alongside STM: first, the history
of Christianity and the current situation of world mission require it, and second, STM is
often accused of being a type of one-way mission that has created and fostered an
unhealthy dependency. Therefore, research questions focused on several conditions of
partnership with regard to the STM experience of believers of Sarmaya Fellowship.

Based on the relationship that I had previously established with Sarmaya
Fellowship as the lead pastor of Dangsandong church STM teams from 2002 until 2006, I
employed ethnographic research methods including interviews (52 people in Sri Lanka
and 12 people in Korea), participant observation, and surveys (38 people in Sri Lanka).
Research findings revealed that the believers of Sarmaya Fellowship were not just
passive receivers of the STM teams from the outside, but rather they were active creators
of new ministry possibilities for themselves. Under the continued persecution of the
Buddhist government and with their strong belief in Jesus' imminent second coming, they
developed their vision of reaching the uttermost rural parts of Sri Lanka, and made the
most of what the STM teams from Dangsandong church brought to achieve their vision.
Meanwhile, a mutually beneficial partnership was built as an unexpected result of their
long-term relationship. This study concludes that when short-term missions are coupled
with long-term commitment, and when the relationship is built on respect for culture,
ability, and maturity from both the sending and receiving ends of STM, a healthy crosscultural partnership can be built as a result.
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CHAPTER 1
INTRODUCTION

1. Background of the Study
It was under a starry night sky in Kenya that I spent the last day of my first shortterm missions experience during summer vacation in 1997. Before the trip, Africa had been
just a “black continent” to me, a continent full of dangerous wild animals and even
cannibals. It was during the trip, however, that I truly realized that God is God of all
nations and peoples, and He is the Father and I am a member of His global family. I was
shocked to hear the same prayers and praises to God from brothers and sisters in Kangemi,
one of the slums in Kenya, in a Masai village, and in Burundi.
Since then, I have had various types of short-term missions (STM) in several
countries. My wife and I spent a year in Burundi as student missionaries just after our
marriage in 2001. I led a group of church members to Sri-Lanka for STM every summer
from 2002 to 2006. I joined a group of students from Pittsburgh Theological Seminary who
went to New Orleans to help victims of Hurricane Katrina in 2008. In 2008, an STM team
from Korean Central Church in Pittsburgh went to the Wichi tribe living in the northern
part of Argentina; I was a member of the team. In 2012, I joined a group of people
consisting of Americans, Koreans, and Hondurans who went to Nicaragua for STM
through Go InterNational, a mission agency headquartered in Wilmore, Kentucky. These
are the many experiences I have had in STM. I was a college student in 1997 majoring in
Architecture and then I entered seminary two years later. STM experience had much to do
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with a major change in my life. I was a seminary student in 2001 and served as a local
youth pastor in Korea from 2002 until 2006.
The STM movement became a huge trend and had a big influence on church ministry
as well as on Christian life in Korea. It became one of the must-do summer ministries in many
Korean churches. According to Robert J. Priest, this trend does not seem to be different from
the situation in the U.S. It is almost certain, he says, that over 1.5 million U.S. Christians travel
abroad every year on STM trips.1 In another article, he also states that “What we have is a
grassroots movement in which, for example, youth pastors as a normal and expected part of
their job take their youth groups to Mexico, West Virginia, Guatemala or Haiti on mission
trips. Many congregations now routinely organize mission trips for all ages scheduled to fit
around school and work schedules.”2 Now, it seems that the STM movement is a worldwide
phenomenon in global churches.

2. Statement of the Problem
Despite the current ever-growing status of STM movement, there have been
increasing criticisms from inside as well as outside the Church; in the case of Korea, there
has been a debate over STM especially after two Korean Christians were killed by the
Taliban during their STM in Afghanistan in 2007. Critics often see STM as tourism and
waste of money, causing more harm than good to local people and career missionaries.

1
Robert J. Priest and Joseph Paul Priest. “They see everything, and understand nothing.”
Missiology: An International Review 36, no.1 (2008): 54.

Robert J. Priest, Terry Dischinger, Steve Ransmussen and C. M. Brown. “Researching the Short
Term Mission Movement.” Missiology: An International Review 34, no.4 (2006): 433.
2

2

The biggest problem, however, in the practice of STM is one-way nature of
mission, which is the major cause for creating and fostering an unhealthy dependency
syndrome. Miriam Adeney figuratively described the danger of this one-way pattern of
mission engagement as the dance between elephant and mouse3. The elephant enjoys her
dance to her own rhythm, but it is threatening the life of the mouse trying to follow the
elephant. From my previous experiences of STM with local churches, parachurches,
seminaries, and mission agencies, I have noticed that this pattern of one-way mission can
deepen the incurable danger of a dependency syndrome between sending churches and
receiving churches. Partnership has been a slogan for Christian mission practice ever since the
1910 Edinburgh World Missionary Conference when Azariah cried for friends, but we have
witnessed many unintended but serious problems as we went through colonial times, and now
we hear of paternalism more than partnership, and dependency more than interdependency.
What makes things worse is that STM seems to follow and repeat the old pattern of mission
practice.
If we want STM to be a tool for building partnerships, we intentionally have to listen to
both sides (sending and receiving ends), and this means that more researches should be
conducted on the receiving end, since there only have been several academic researches
focusing on participants from the sending end. Actually, there have been minimal attempts to
hear from church leaders and members on the receiving end about the practice of STM.4
Therefore, this study will explore what people on the receiving end of STM really think about

3
Miriam Adeney, “When the Elephant Dances, the Mouse May Die,” Short-term Missions Today,
inaugural edition, 2000
4

It is more than welcome that the most recent issue of Missiology (April, 2013) has an article by Edwin
Zehner dealing with this topic from the perspectives of Thai people.
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STM while focusing on the possibility of building cross-cultural partnerships. A case with
which I personally involved for several years is here presented.

3. Research Claims and Questions
The purpose of this study is to better understand STM partnerships, particularly the
perspectives of those in the receiving country, by examining a case of STM that has lasted
for twenty years and still continues between a Korean church and a Sri Lankan church. I
propose the hypothesis that the longevity of this relationship indicates that common visions
or objectives are being accomplished through the relationship, and certain needs are being
met on each side of the relationship, and that there is much that can be learned about STM
partnerships by studying this case. The churches involved are Dangsandong church in
Korea and Sarmaya Fellowship in Sri Lanka.
My main research questions are:
1. Are there common visions and/or objectives that both the Dangsandong church
and Sarmaya Fellowship have in their relationship with each other?
2. What needs of the churches and believers in Sri Lanka have been met through
the continued STM teams from Dangsandong church for the last twenty years?
3. What concerns or issues do members of Sarmaya Fellowship have regarding
their relationship with Dangsandong church?
4. Is Dangsandong church able to avoid the dependency syndrome which is so
prevalent in STM relationships and, if so, how?

4

5. What essential characteristics to the building of long-term cross-cultural
partnerships can be found in the long-lasting relationship between the
Dangsandong church and Sarmaya Fellowship?
These five main questions reveal the nationals’ overall impression and evaluation of the
STM teams from Dangsandong church and their understanding of the current relationship
with the teams. They also provide some clues as to why the teams have been appreciated or
not. I developed sub-questions while conducting research in Sri Lanka as I found the need
to have different sets of questions for pastors, teachers, and participants. It was interesting
to see how people responded to the questions and the different responses of the people
merged into a few categories and finally into a surprising finding to better understand the
current relationship. The findings clearly revealed that the limitation of STM can be
overcome with long-term commitment of the sending church, and sharing of resources
should be followed by sharing of power and control to have a meaningful and healthy
partnership, and the contribution that STM can make could be significant to the believers
in a certain socio-religious context, such as Sri Lanka where Christians live under the
constant threat of persecution and suffering.

4. Theoretical Framework
This study attempts to see the ever-growing phenomenon of STM through the
framework of partnerships. It describes and examines a case of STM in order to determine
whether or not there has been a partnership, and if so, what was the background, reasons,
and impetus for the partnership, how it developed, who accomplished what roles in the

5

process, how it is maintained, and what it presently looks like. To accomplish this, theories
of partnerships are examined below.
4.1. The Theory of Enforced Co-operation: Partnership theories primarily were
developed in the economic area, and one theory is of enforced co-operation. According to
this theory, people cooperate with each other because of “the threat of central authority,
common objectives or (other) self-interest.”5 This theory explains many of the
government-initiated co-operation projects. This theory also recognizes the limited
possibility of co-operation because of “a number of differences in organizational
objectives, priorities, timing and other factors (including personal) or competition for
power or resources.”6 In mission settings, this theory can explain some of the cases of
mechanistic partnerships driven by mega churches.
4.2. Game Theory: This is a complex theory with a broad range of applications. Hans
Peters defines this theory as “a formal, mathematical discipline which studies situations of
competition and cooperation between several involved parties.”7 It is argued that “for
individuals pursuing their own self-interest, incentives for co-operation will be greater than
selfish behavior (even without central authority) under a wide variety of circumstances.”8
According to this argument, an individual or an organization wants to have partnership to
maximize his/ her or its own benefits. Behind the motivation of this kind of partnership lies

Ronald W. McQuaid, “The Theory of Partnership: Why have Partnerships?” Public-Private
Partnerships: Theory and Practice in International Perspective. ed. Stephen P. Osborne (New York, NY:
Routledge, 2000), 26.
5

6

Ibid., 27.

7

Hans Peters, Game Theory: A Multi-Leveled Approach. (The Netherlands: Springer, 2008), 1.

8

McQuaid, Ibid., 27.
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a selfish agenda. I do not think this theory will explain well the cases of partnerships in
mission settings.
4.3. The Theory of Plenty: With the business context in mind, Morris R. Shechtman
writes that the theory of plenty “assumes that infinite resources exist to meet”9 our needs.
He notes that the market is “continually expanding as [we] exchange information and
resources with people.” This theory is on the opposite side of the theory of scarcity which
says that there is a shortage of resources to meet our demands. The theory of scarcity
seems to justify the existence of competition between individuals, but the theory of plenty
does not seem to fully explain why people cooperate with each other.
The aforementioned theories provide some partial and limited explanations for the
hidden motivations of partnerships, but none of them, I think, leads to a full understanding
of why people have partnerships in mission settings. Therefore, while having the pros and
cons of these theories in mind, I will seek to determine, through grounded theory, the
categories and concepts that emerge from the data collected from field research through
various data collecting methods.

5. Definitions of Key Terms
5.1. Short-term Missions (STM): Several other terms have been used to describe the same
phenomenon of STM. Historically, terms like short-term service and short-term assignment
have been around for some time. Even though some other terms, such as Vision Trips and
Short-term Trips are still in use in some cases, I will use STM. To define STM, we need to

9

Morris R. Shechtman, Working Without A Net: How to Survive and Thrive in Today's High Risk
Business World. (New York, NY: Pocket Books, 1994), 221.
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consider both theological and practical perspectives. We need to consider STM
theologically since it is a response to God's invitation to join his work in this world. In this
sense, STM must be understood as a part of and an engagement in Missio Dei. We need to
consider STM practically since it is a grassroots movement based on the commitments of
lay people of local churches. In this sense, STM has great potential and at the same time
has limitations. Therefore, STM is defined as a cross-cultural engagement of the mission of
God for a short length of time, usually from one week to one month.

5.2. Dependency syndrome: Understanding the issue of dependency is crucial since it is
the other side of partnership. We cannot talk about world mission without dealing with the
dependency syndrome, because issues of power, money, and hierarchy exist between
sending churches and receiving churches. It is said that the total budget used in STM has
already exceeded what is used for supporting long-term career missionaries. Speaking
more specifically, the mindset of accomplishing something significant in a very short time
is one of the main causes of creating dependency. In When Charity Destroys Dignity,
Glenn J. Schwartz talks about a case of an STM team from the US that created dependency
in Guyana. When the church building built by the American team had a problem, Guyana
Christians said “the roof of your church is leaking,”10 instead of saying “our” church, not
even trying to fix it by themselves. Jo Ann van Engen also points out this problem by
saying, “because short-term groups often want to solve problems quickly, they can make
third-world Christians feel incapable of doing things on their own.”11 So the dependency

10

Glenn J. Schwartz, When Charity Destroys Dignity: Overcoming Unhealthy Dependency in the
Christian Movement. (Bloomington, IN: Author House, 2007), 239.
11

Jo Ann van Engen, “The Cost of Short-term Missions,” The Other Side, 36, no. 1 (2000), 22.
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issues should be considered in our conversation of STM. Several authors tried to define
dependency12. In his book Roots and Remedies of the Dependency Syndrome in World
Missions, Robert Reese defines dependency as “the unhealthy reliance on foreign resources
that accompanies the feeling that churches and institutions are unable to function without
outside assistance,”13 and I think his definition covers most extensively what dependency
can mean in the context of mission.

5.3. Partnerships: Some other terms, like co-operation and alliance, are also used to
describe the cooperative relationships between individuals and organization. Partnership
and co-operation have been among the top topics in the economic area, since it is believed,
in many cases, to maximize the economic benefits for both parties. For Christians,
especially in world mission settings, partnership also has been one of the major topics and
concerns from the beginning. Sherron Kay George argues that God's sending of Jesus into
the world and sending the church into the world is the foundation of partnerships for us in
engaging in mission. For us today, partnership is an imperative, not an indicative. Phill
Butler defines partnership as “any group of individuals or organizations, sharing a common
interest, who regularly communicate, plan, and work together to achieve a common vision
beyond the capacity of any one of the individual partners.”14 His definition is very helpful

12

John Rowell in To Give or Not To Give?: Rethinking Dependency, Restoring Generosity &
Redefining Sustainability, Glenn J. Schwartz in When Charity Destroys Dignity: Overcoming Unhealthy
Dependency in the Christian Movement, and Daniel Rickett in Building Strategic Relationships: A Practical
Guide to Partnering with Non-Western Missions.
13
Robert Reese, Roots and Remedies of the Dependency Syndrome in World Missions. (Pasadena,
CA: William Carey Library, 2010), 15.
14

Phill Butler, Well Connected: Releasing Power, Restoring Hope through Kingdom Partnerships
(Colorado Springs, CO: Authentic Publishing, 2006), 34.
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since it provides us with the what, how, and why aspects of partnerships. Luis Bush also
suggests a useful definition of partnership: “an association of two or more autonomous
bodies who have formed a trusting relationship, and fulfill agreed-upon expectations by
sharing complementary strengths and resources, to reach their mutual goal.”15
We also need to consider networks in comparison to partnership. The definition of
a network shares a few aspects in common with that of a partnership. There exists,
however, a clear distinction between them in the ultimate goals that each pursues. Network
is “any group of individuals or organizations sharing a common interest, who regularly
communicate with each other to enhance their individual purpose.”16 While people focus
on their own achievement through networks, people focus on the common achievement of
their vision through partnerships. Many people are not well aware of the difference
between the two terms, and as a result, may think that they have a partnering relationship
even though they only have that of a network. At the same time, however, good practice of
partnership can facilitate the expansion of networks.

5.4. Paternalism: Paternalism has often been criticized as an indelible stain left from the
history of Christian mission during the colonial era, especially in relationship with people
in the receiving countries. Often partnership is understood as “another word for continued
paternalism”17 regarding cross-cultural interaction in the postcolonial period.
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In a chapter of the book Paternalism: Theory and Practice, Gerald Dworkin
introduces the most common definitions of paternalism after observing several dimensions
of defining paternalism, such as outcomes, motives, reasons, and act. He then notes those
definitions of paternalism “make reference to the welfare/interest of the person whose
autonomy is being limited,”18 which means that paternalistic attitude treats a person not as
an autonomous self with dignity and right to make decision for himself or herself. In this
sense, Mary T. Lederleitner’s definition also resonates with Dworkin’s observation on the
most common definition of paternalism. Lederleitner admits that the Bible uses numerous
paternal metaphors, but she points out “one person is referred to with a paternal title and
the other is their ‘child’.” She explains the definition of paternalism as “acting for the good
of another person without the person’s consent,” and writes “paternalism is often
connected with colonialism”19 in mission. This is why paternalism is accused of creating
and fostering a dependency syndrome instead of contributing to the building of healthy
cross-cultural relationships.

6. Delimitations and Limitation of the Study
1. Even though many churches in Korea have been involved in STM to various locations,
this study focuses on one local church in Korea (Dangsandong church) and one local
denomination in Sri Lanka (Sarmaya Fellowship). This study is not about a
representative STM that shows everything about it, but about a local church-centered

18
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19
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model. I developed three models of STM trips based on my personal experience and
with other categories drawn from STM literature. This will be dealt with in more detail
in Chapter 2.
2. While there are several aspects related to STM, this study mainly deals with the issue
of partnerships. The interview questions were therefore structured around the issue.
3. For the research, I tried to cover as many branches as possible that received the STM
teams from Dangsandong church more than once. However, there was an inevitable
limitation of places and interviewees due to the time factor and political situation.
4. The number of interviewees was limited. In Korea, interviews were conducted with the
senior pastor Rev. Jung Gon Lee, elder Young Chul Park, and several congregation
members who have joined the team more than once. In Sri Lanka, I interviewed with
Rev. Bowan de S. Danakiye, elder Han Joon Ahn and elder Jae Seoung Kim, and
pastors of each branch church of Sarmaya Fellowship, Sunday School teachers
involved in summer ministries together with the team from Dangsandong church, and
other lay people of the congregations.
5. This study does not seek to provide guidelines that other churches should follow in
engaging in STM in other places. However, the findings of this study surely provide
some principles and directions for future preparation for STM to any place. Hopefully,
this study can yield a theory that can be applicable to other cases.

7. Research Methodology
This study attempts to describe a phenomenon with a limited case and to evaluate
the case in depth. This uniqueness of the study required a method that can lead us into the
12

real nature of a phenomenon, that is, ethnographic research methods. Through the two
ethnographic research projects that I have done previously (“Hunger For Jeong:
Ethnography Of Korean College Students” in 2010, and “We Are And We Do What We
Say: Ethnography On Go InterNational” in 2011), I think I became somewhat familiar with
ethnographic research methods. This methodology, understood broadly, includes archival
research, participant observation, interviews, surveys, library research, and detailed and
extensive fieldnotes. Many of these were employed in my study. Especially, I prepared two
sets of field notes: one for notes during interviews and the other for everyday experiences
and thoughts, like a personal journal. After the research, the interview notes helped me
catch main ideas from conversations and became a guide during the transcription process.
The detailed personal note was full of the small things about the people that I met, the
places where I went, and the feeling that I had, and provided me with a vivid picture of
what I had experienced in Sri Lanka whenever I read them. Following is a more detailed
plan for the research.

Participant Observation: In Korea, I joined the team preparation sessions which
were held every Sunday afternoon (at 3:30 pm according to the church bulletin20) at
Dangsandong church. I was with the team not as a team member, but as a participant this
time. I observed the preparation session three times (June 2, 9, and 16, 2013) before I left
for Sri Lanka. In Sri Lanka, I stayed in the guest room at Hirimana church for the entire
time of my research from June 21st until August 1st. The reason that I chose to stay at
Hirimana church instead of staying at one of the Korean missionaries’ houses or a hotel is
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that it provided me with much more opportunities for informal interviews and participant
observation. Hirimana church used to be a base camp for the teams from Dangsandong
church for their STM visits which lasted usually from 7 to 10 days. I was part of the team
as a lead pastor from 2002 to 2006 and the place was quite familiar to me.

Interviews: Interviews were both semi-structured or unstructured, following the
interview guide, while allowing the interviewees not to be limited to my questions. In
Korea, the main people that I interviewed were elder Young Chul Park, his wife Mi Ae
Park, Rev. Jung Gon Lee (senior pastor of Dangsandong church since 2003), Dr. Sun Ju
Lee who led the medical ministry and later initiated the short-term teams for India, Yoon
Ju Lee and Kyung Mi Lee (both of them served as team leaders several times and spent a
year in Sri Lanka after a few times of short-term visits), Hyeon Joon Park and Su Jung
Park (children of elder Park; both have joined the team since the beginning with their
parents) and other church members. In Sri Lanka, I spent much time with Rev. Bowan
while interviewing with him and listening to his life story. The places and churches that I
planned to visit for interviews with pastors, teachers, and church leaders included
Hirimana, Tawalla, Tehon, Nauwia, Trinity, Poludara, Kapuda, Demiwela, Gamarahama,
Ole, Benomgo, Tatumana, Dalusaraia, Boddapawera, Mumarapaurwa, Doppalam, Dimeria,
and Pudiliaditiat (a few of them are located near Colombo and most of them are placed
near the west coastline). I also had interviews with elder Han Jun Ahn who serves as a
missionary and elder Jae Seung Kim who has his own business in Sri Lanka.
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I interviewed 52 people and received questionnaires from 38 people in Sri Lanka. I
traveled to 12 places where Sarmaya Fellowship has branch churches. I also met with 12
people in Korea for interviews.

Documentation and Archival Records: There are several sources that I utilized as
documents and archival records, such as team handbooks that the team members used to
bring during the trips, debriefing materials (photos taken during the trip, slides shown to
the congregation after the trip, and official debriefing documents), personal journals,
preparation sessions minutes, email correspondents, banners, and others.

Surveys: Mostly, I tried to have personal interviews for the data I needed to gather,
but when it was not possible to have interviews with some people, I conducted small group
surveys with questions similar to those that I had for the interviews. Surveys were also
conducted with the team members during the preparation session. For those who were not
in the team of 2013, but who had been to Sri Lanka more than once, I arranged another
time for gathering and had a small group survey with them. The data that I wanted to
gather through the surveys was the same as what I expected from the interviews.

Fieldnotes: Taking fieldnotes is a basic and essential part of field research. I
brought a voice recorder for the interviews with the permission of interviewees, and I also
took as many fieldnotes as possible in every situation.
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Library Research: Library research had already been done to some extent on STM
and partnerships, but there was still much to be explored. The field research in Korea and
Sri Lanka revealed some new areas that I needed to focus on.

8. Significance of the Study
Little research has been done on the people on the receiving end of STM. In this
sense, this study contributes to a new direction of research related to STM. The data
gathered through participant observation, interviews, and casual conversations provide
helpful insight to those who have been involved in STM as sending entities, participants,
trainers, and researchers.
In addition, this study shows the role and possibility of STM in building crosscultural partnerships between churches. In today's mission practice, building partnership is
not an option but a requirement, considering the growth of churches in the Global South.
The STM movement will not decline anytime soon. Consequently, this study has
significance in that it deals with both topics of STM and Partnerships with a specific case
that has had a long relationship and an evidence of mutually beneficial partnership that
helped both churches in Korea and Sri Lanka go beyond the boundaries of each context.

9. Ethical Considerations
As a minority, Christians in Sri Lanka constitute 7.4% of the population and have
gone through persecutions from extreme sects of Buddhists who constitute 70.2% of the
country’s total population of 20.2 million.21 For this reason, Christians are under constant

“Attacks on Places of Religious Worship in Post-War Sri Lanka,” published by Centre For Policy
Alternatives, March 2013 (Colombo: Sri Lanka).
21
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threat of various kinds of violence as individuals and as churches. Therefore, I made sure
that the following ethical standards were observed during and after research.
1. I let those who participate in this research know the purpose of the research.
2. In Sri Lanka, I followed all the instructions and directions regarding where to go, whom
to meet, and when to do what from the leadership of Sarmaya Fellowship.
3. All interviews were conducted based on verbal consent from the interviewees.
4. Confidentiality must be secured for the Christians in Sri Lanka. All the names of places,
churches, and people, and other personal information were changed in the final
dissertation.
5. All data collected from the research were stored in a secure place and the digital data
were kept in external storage protected by a password.

10. Structure of the Dissertation
The dissertation is structured to provide readers with essential knowledge about the
topics on STM and Partnerships first, and then these are put into the context of a specific
case for better understanding of the topics.
Chapters 2 and 3 both address STM: while Chapter 2 “Understanding STM in Its
Theoretical Aspects” is more about the theology and theories of STM, Chapter 3
“Understanding STM in Its Practical Aspects” deals with some of the particular issues and
controversies raised regarding STM.
In Chapter 4 “Understanding Partnership”, the urgent need for partnership in doing
mission is claimed based on several reasons. This chapter also introduces two different
definitions of partnership with the implications of each definition. It is important to see
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partnership through the Bible, so the metaphors and images related to partnership found in
the Bible are presented as an ideal to pursue. Then I addressed some of the obstacles for
partnership and the conditions for authentic partnership drawn from literature and my
personal experience of STM. Chapters 2, 3 and 4 are crucial, not only because they provide
the historical background, biblical and theological foundations, and current status and
issues of each topic, but they also function as lenses through which we can better interpret
and understand the case and the STM phenomena.
Chapter 5 “Understanding the Context of the Case” briefly deals with the history of
Christianity in each country, Sri Lanka and Korea, respectively. I also provide a current
status and an overall picture of STM with literature review and data. Before diving into the
history of STM between the Dangsandong church in Korea and Sarmaya Fellowship in Sri
Lanka, the history and ministry of each church and the key persons in this relationship are
introduced.
Chapter 6 “Research Findings and Results” has answers to the questions that I had
at the beginning of this research. It was like a journey going through a path never traveled.
The data that I collected led me to a deeper level of understanding of how the people of
Sarmaya Fellowship really think of the STM teams and why they do so. The socioreligious context of the country has played an inevitable role in all of this and this
realization helped me better understand all the answers that I got from interviews and
surveys. I utilized both quantitative and qualitative analysis of the data and I also described
some of the data because I found that descriptive accounts often explain more than the
presentation of the data itself.
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11. Conclusion
I hope that this research will enrich the conversation on STM and partnership not
because of the uniqueness of the case, but because of the significance of the result. This
research is one of the recent studies that deal with STM and partnership together on the
same table. Through reviewing the current literature on STMs and partnership, I identified
some of the problems and issues on the topic that I develop in this dissertation. From this
literature and my personal experience, I narrowed down the questions that I needed to ask
for the field research. Chapters 2, 3, and 4 will examine the theoretical and theological
issues related to STMs before dealing with the case study in Chapters 5 and 6.
The findings and results of the research in Sri Lanka revealed that the STM teams
from Dangsandong church also have made the same mistakes that other teams in general
did in other countries, such as cultural insensitivity, ignorance, and an ethnocentric
attitude, but this study also shows how they learned from, and overcame, them to move
forward together. The commitment and determination to go every year for the last 20 years
(as of 2019) made all the difference and explains a lot about the possibility of building
long-term partnerships through short-term missions.

19

CHAPTER 2
UNDERSTANDING SHORT-TERM MISSIONS
IN ITS THEORETICAL ASPECTS

1. Introduction: Why do we need to talk about short-term missions?
During the last three decades, we have witnessed the booming trend of short-term
missions (STM), first in the US, then in other countries such as Korea.22 It is true that the
STM movement has had a significant influence on church ministry as well as on Christian
life in general as I personally experienced while serving four different local churches in
Korea. It has been one of the must-do summer ministries for many youth pastors and
associate pastors, both in the US and in Korea. According to Robert J. Priest, it is estimated
that over 1.5 million U.S. Christians travel abroad every year on short-term mission trips.23
The STM as a new idea of engaging in Christian world mission has been diffused and
adopted at a high rate of speed among local churches, and as a whole, “the global church is
engaged in mission on a scale that would have been unimaginable to previous Christian
generations.”24
This trend and growth of the phenomenon of STM, however, has not been well
accepted by all. There has been growing criticism from both inside and outside the Church.
Critics often see STM as causing more harm than good to local people and career
missionaries. These criticisms are mainly due to ineffective engagement in STM by
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churches done without proper understanding, strategy, preparation, and evaluation. Alex G.
Smith identifies the major weaknesses of STM as “lack of the local language, church
ministry experience, and cultural understanding.”25 Moreover, the dominant narratives of
STM are still centered on traveling to provide something for people in need and
completing projects rather than learning about and witnessing to what God has been doing
in different parts of the world.
The gap between churches and academia has contributed much to this situation.
Priest contends that “the divide between grass-roots ministry practices of local churches
and what is happening in the academy has perhaps been nowhere greater than in the area of
short-term missions.”26
Therefore, this chapter provides the overall picture of STM in today’s setting while
discussing the possibility of STM as an educational experience after a look at the brief
history, types, and definitions of STM. This chapter also puts STM on a solid biblical and
theological foundation while finding some actual cases of STM in the Bible. From this
chapter together with Chapter 3, readers will be able to have a balanced understanding and
perspective about STM and also will know what aspects of STM practices from the case
they need to focus on.
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2. Diachronic View of Short-Term Mission
2.1. History: How it began
According to Greg Livingstone, who helped launch the STM movement with
Operation Mobilization (OM), it started in the early 1960s by challenging young people
from 20 countries to visit every village in several countries in Europe.27 However, Alex G.
Smith contends that STM exposure began with Hudson Taylor in the 1800s,28 while some
others argue that one of the earliest references they found on STM was in 1895.29 Student
medical teams organized in 1894 by Dr. Edith Brown to work with women in desperate
medical need and nursing care in Northern India were identified as the first international
STM by Peterson, Aeschliman, and Sneed in their survey of about 700 STM
representatives including churches, colleges, and mission agencies.30 Steven Hawthorne
notes that it was Jesus who started “the short-term mission craze” by using “short
expeditions to train his followers.”31 Thus, it is difficult to pinpoint a beginning for STM
because of the existence of several competing ideas.
Interestingly, Brian Howell, the author of the most recent book on STM titled
Short-Term Mission, traces the birth of the modern STM movement back to the 1960s.
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According to Howell, throughout the 1960s, leaders and scholars in mission had “a sense
of urgency and need to raise human and financial resources” for mission, and “it was in
this context of global social transition that mission organizations began developing the
practice and language of short-term missions.”32 It shows that STM, like all other social
phenomena, did not begin out of a vacuum, but from a specific historical and social
context.

2.2. Current Status: How it looks today
Current statistics about participants in STM are phenomenal. Even though there are
some variations in figures due to the difference in defining STM by different agencies, the
last two decades have witnessed an enormous increase in growth of the STM movement.
Douglas Millham claims that the number of short-termers increased tenfold from about
6,000 in 1975 and to 60,000 in 1987.33 H. Leon Greene provides additional figures from
different years: 25,000 in 1979, 120,000 in 1989, and 200,000 in 1995.34 According to the
data provided by STEM (Short-Term Evangelical Missions), however, the number of
people participating in short-term missions in 1992 was already up to 250,000.35
Robert Wuthnow and Stephen Offutt, in their study of transnational religious
connections, observed that “1.6 million U.S. church goers participate in short-term mission
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trips to other countries each year.”36 They also found that STM is increasing between
countries in the Global South through “preexisting transnational ties” or “congregation-tocongregation partnerships.”37 Clearly, STMs have already “outpaced long-term missions
both in personnel and budget.”38 It is true that “these massive changes have come at the
speed of email,” but it is also true that churches have had “very little time to develop a new
philosophy of mission to match the opportunities presented in our generation.”39

2.3. Future Perspective of STM: How it will continue
We can predict the future of STM only by analyzing the factors that have made the
STM movement possible until now. Even then, any prediction will be a limited one at best.
2.3.1. Youth Movement Factor
Brian Howell identifies three factors among many that stimulated the increasing
popularity of STM in its early years: the success of youth movements, the development of
mass commercial air, and the reconceptualization of mission work.40 According to Howell,
“the power of the youth in pressing for short-term missions was, without a doubt, a major
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factor in the explosion of STM today.”41 While voluntary organizations, like Youth With
A Mission (YWAM), Operation Mobilization (OM), The Peace Corps, and Teen Mission
International, initiated the STM movement among the youth, now local churches are taking
the initiative partly to mobilize youth in the church for STM; STM apparently still appeals
to young people who have mixed motivations for it. Andrew Root has an interesting
snapshot illustration of the current youth ministry situation.
Only 15 students had gone on the fall retreat, between 18 and 25 participated in the
weekly youth group program, 8 to 10 came to the Bible reading group, and
surprisingly only 17 were willing to give up a day of their summer to go to the local
amusement park. Yet when it was announced that mission trip would be returning
to Mexico, 30 spots filled in two and half weeks - a record.42

This suggests that the youth in the church will still probably play a significant role in
maintaining the STM trend in the near future.
2.3.2. Globalization Factor
No social phenomenon happens in an isolated condition. STM must be understood
and predicted in a broader context with historical, social, economic, religious and
sometimes even political backgrounds in mind. For this, the study of globalization can
provide us with a useful framework with which to analyze the phenomenon of STM and
anticipate its future. Globalization is understood as “a multidimensional phenomenon
involving politics, economics, science, technology, culture, and religion,”43 and is defined as
“the increasing flow of trade, finance, culture, ideas, and people brought about by the
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sophisticated technology of communications and travel and by the worldwide spread of
neoliberal capitalism.”44
The STM phenomenon has several aspects of globalization, and has been influenced by
the acceleration of globalization to a great extent. Globalization has been the underpinning
impetus that made the phenomenon possible, and thus still has much impact on STM today.
Harold Netland wrote that “Christianity can be seen as both an agent in and a product of
globalization,”45 and I think we could exchange Christianity with STM in this sentence.
Root notes that STM trips “are only possible because of a globalized world.” He continues,
“the very technology and economic realities that make globalization a reality also open the
possibility for church youth groups to surf the wave of globalization to the ends of the
earth in the name of Jesus.”46
Given the continued expansion of globalization even to the remotest areas of the
world, and the intertwined relationship of STM with globalization, the STM phenomenon
at least will not be decreasing in the near future, although it might not enjoy the explosive
growth it has had until now.
2.3.3. Economic Situation Factor
Economic growth has been a quite practical factor that made the STM movement
possible, since financial means enabled people to more readily access necessary resources,
such as airline tickets. The worldwide economic recession that lasted for the past several
years might have impacted the number of STM participants. In Korea, for example, when
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the International Monetary Fund (IMF) took control of the country in 1998, the overall
number of STM teams dropped dramatically.47 After 2000, however, the number began to
recover slowly as the economic condition improved. These dynamics reveal that a
country’s economic situation is one factor that directly impacts the increase or decrease of
STM participants.

3. How to Define Short-Term Mission
The short-term mission movement has been a growing phenomenon for the last
couple of decades, but the term “short-term mission” itself is not used in the same way
among authors. Since it was a grass-roots movement not officially organized and initiated
by professionals, several terms have been used to describe quite similar activities. Howell
provides us with those terms from his research on the history of STM, and they include
short-termers, short-term assignments, short-term service, and short-term work.48 This
suggests something of an unwillingness among career missionaries to call the emerging
new pattern of engaging in mission a “real” or true mission. Even today, some other terms
such as short-term trips, vision trips, mission trips, and vacation with a purpose are still in
use for their unique implications.
The focus here is on the term “short-term missions,” for two reasons: first, it has
been used most broadly by both mission scholars and practitioners recently; second, and
more importantly, I believe that STM should be considered as participation in the Mission
of God (Missio Dei). While it is true that STM has aspects of travel, we need to look at it
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with an anthropological lens and consider its sociological context, it is also true that at its
essence, STM is a response to God’s call to be a blessing to “all peoples on earth” (Gen.
12:3) and to Jesus’ Great Commission to “go and make disciples of all nations” (Matt.
28:19).
Various authors have provided several different definitions of short-term missions
and have included their specific emphasis in each definition. Bryan A. Slater’s definition of
short-term missions is quite simple: “any effort to take the gospel to a different culture for
less than one year.”49 Enoch Wan and Geoffrey Hartt define short-term missions as
“intentionally limited, organized, cross-cultural mission efforts for a pre-determined length
of time without participants making a residency-based commitment of more than two
years.”50 Rolando W. Cuellar’s definition of STM is “the mobilization of the church in the
power of the Holy Spirit to join in God’s action in the world.”51 Roger Peterson, Gordon
Aeschliman, and R. Wayne Sneed propose a definition of short-term missions from the
practitioners’ perspective after considering eight defining variables: time, activity, size,
location, participant demographics, sending entity, mission philosophy, and leadership and
training. They define short-term missions as a “God-commanded, repetitive deployment of
swift, temporary non-professional missionaries.”52
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4. Types of Short-Term Mission
There are several ways of categorizing STM based on its duration, main task, size,
location, and sending entity. Even though the most common criterion is time, (that is, how
long you stay for any STM), it is not the best way to describe the nature of STM experience.
From previous extensive STM experiences in different settings, I argue that it is with whom
you go (sending entity), rather than how long you stay (time), that makes a real difference in
STM experience. For this reason, I will present self-developed three models of STM based
on sending entities, with detailed explanation of each case, after discussing the two
categories based on time and task.

4.1. Time Category
The modifier “short-term” reveals the intrinsic nature of the term STM, and makes
clear that it is not traditional long-term career mission. The question, however, still
remains: “how short is short-term?” Scholars and practitioners differ on it, and they
provide different categories based on the duration of stay on the field. Peterson et al.
identify four types of STM from less than a week STM to more than a year STM.
SUBCATEGORY OF TIME

IDENTIFYING LABEL

1) short-term measured by:

Days

MINI short-term

2) short-term measured by:

Weeks

STANDARD short-term

3) short-term measured by:

Months

SEASONAL short-term

4) short-term measured by:

Years

EXTENDED short-term

Table 2.1. The Time Subcategories of Short-Term Mission53
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If we think of a “standard” STM from Table 1 as a typical type of STM today, what is
crucial is not the duration of visit, but the times of visit. In other words, what makes a real
difference is not how long you stay for a visit, but how many times you visit continually. This
type of STM visiting one location repeatedly can be called Serial STM (S-STM).

4.2. Task Category
OPPORTUNITIES TO SERVE
Construction
Vacation Bible School
Evangelism
Music Evangelism
Medical
Agricultural Assistance
Craft Instruction

Religious Surveys
Literature Distribution
Well Drilling
Youth Camps - Nationals
Youth Camps - Missionaries’ Kids
Pastoral Training Seminars for Nationals
Family Seminars for Nationals and Missionaries

Table 2.2. Opportunities to Serve
In her book, Successful Mission Teams, Martha VanCise talks about “opportunities
to serve” as possible activities for any STM.54 Her list is quite extensive, though not
exhaustive, and it includes various aspects of the ministerial needs of local churches and
the community where the churches belong.
EVANGELISM

WITNESSING

DISCIPLESHIP

HELPS

1) Proclamation
2) Church Planting
3) Spiritual Warfare
4) Bible Translation

5) Social Ministry
6) The Arts
7) Sports Outreach
8) Manifestational Gifts
9) Multiple Activities with
Given Receptor Group

10) Disciple Making
11) Education-Giving
(Teaching)
12) Education-Receiving
(Information Acquisition)

13) Construction &
Physical Labor
14) Other Blue-Collar
Program Support
Services
15) White Collar
Program Support
Services
16) Hospitality

Table 2.3. The Activity Subcategories of Short-Term Mission
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Peterson et al. also provides a list of activities that can be done during any STM, and
they categorize those activities into four main themes: evangelism, witnessing, discipleship,
and helps.55
STM team members decide whether to focus on only one theme, or on two or more
themes at the same time based on the size and composition of the team. What is important
here is that the focus should be on “what they (the nationals) need” rather than “what we
can do.” The two lists above show the “possible activities” that any STM team can do on
the field, but they do not necessarily represent the “actual needs” that any local church and
community has. Sometimes teams decide what to do for their STM and just notify the
nationals of their plan right before their arrival. In this case, contrary to their original
intention, teams go not to serve, but to be served, and the field becomes their stage where
they play the main role. If STM wants to make any meaningful contribution to national
churches and communities, there must be clear communication regarding the specific
needs of the nationals. The specific needs here include the schedule, itinerary, size, and
tasks of teams. This type of STM that focuses on the specific needs of the nationals can be
called Receptor-oriented STM (R-STM).

4.3. Sending Entity Category
Since 1992, I have been involved in STM to different parts of the world for lengths
of time that varied from one week to one year (1992~1998: Korea, 1997: Kenya, Burundi,
2001: Burundi, Rwanda, 2002~2006: Sri Lanka, 2008: New Orleans, Argentina, 2012:
Nicaragua). During the course of my personal STM experiences, I discovered that there are
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several similar patterns of STM, and categorized them into three models: Local ChurchCentered Model, Mission Agency-Centered Model, and Seminary-Centered Model. Those
are the three main sending entities and the STM experience is greatly shaped by the entity
which sends you. As I will discuss below, six Categories of STM Participants are drawn
from Standards of Excellence in Short-Term Mission (SOE): Sending Supporters (SS),
Sending Entities (SE), Goer-Guest Leaders (GL), Goer-Guest Followers (GF), Field
Facilitators (FF), Intended Receptors (IR).56 The pros and cons of each model will be
followed after the introduction of the three models.
4.3.1. Local Church-Centered Model

• SS: Local Church
• SE: Local Church
• GL: Senior Pastor, Mission
Pastor, Lay Leader
• GF: Congregation
• FF: Career Missionary
• IR: Local Church

Figure 2.1. Local Church-Centered Model
In this model, SS and SE are local churches. Each church recruits team members
from among their own congregation and supports them. Scheduling, communication,
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The 7 Standards of Excellence: A Code of Best Practice For Short-Term Mission Practitioners,
Printed online booklet from Standards of Excellence in Short-Term Mission,
http://www.soe.org/explore/wp-content/uploads/2011/07/SOE_Booklet_Online.pdf, accessed September 13,
2013.
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administration, and preparation are executed by each church. The role of GL is usually
taken by senior pastors, mission pastors, or lay leaders. Mission experts or mission agency
leaders can take the GL role, but this is very uncommon. Career missionaries in the
mission field function as FF in this model. They are those who “serve as on-field liaisons
for the on-field STM arrangements,” and they have “management and communication
responsibility for the STM receiving-side (field administration, field set-up, field program
support, field logistical support and field follow-up).”57 This model almost always has
career missionaries as FF, and this is why Career Missionary appears in the box with a
solid line for Figure 2.1. Sometimes, immigrant churches in the mission field also play a
certain role for STM teams as FF, but not always, so Immigrant Church is in the box with a
dotted line.58 IR are the local denomination or local churches that have a relationship with
the career missionary who is working as FF for the team. Often both career missionary and
local church leader are working together as FF. They decide where to visit, how to go,
when to move, and what supplies to bring. To maximize the impact of STM, teams have
rather a tight schedule to visit several places or churches within a short time period.
Pros and Cons
The main strength of this model comes from the fact that all the team members are
from the same church. Therefore, the team has group cohesiveness among team members,
which increases the effectiveness of the preparation process and ministry on the field. If
some of the committed lay people for a specific S-STM are sent to a certain location, this
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Due to the increasing impact of globalization and transnationalism, the world has seen more and
more diaspora communities and churches. In the case of Korea, business opportunities, labor market, and
studying abroad have been major push factors for Korean people, and now immigrant churches, especially
those in the so-called mission field, are considered as a potential strategic resource for mission.
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model is best for building long-term relationships and hopefully for building
interdependent partnerships.
For this model to be successful, it is essential that senior pastors, who lead the
whole congregation, are mission-minded leaders. One of the main tasks for pastors who
minister to a church is to challenge the congregation to be world Christians and to develop
a vision of involvement in world mission, but it seems that too often some other issues take
priority in the church’s life. Another problem happens when there is a change in the senior
pastorship. New-incoming pastors, in many cases, try to initiate their own programs based
on their ministerial style and philosophy. For this reason, there is a possibility of mission
shopping, visiting different locations each year. Leadership change can also create an
inconsistency in performance on the field.
4.3.2. Mission Agency-Centered Model

• SS: Local Church
• SE: Mission Agency
• GL: Lay Leader
• GF: Volunteers
• FF: Career Missionary
• IR: Local Church

Figure 2.2. Mission Agency-Centered Model
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When a local church is not ready to send its own STM team, a mission agency can
be an option for those who are willing to go. There might be a few reasons that any local
church is not able to organize and send its own team: lack of mission vision among the
congregation, absence of appropriate leadership to lead the team, not enough interested
participants to form a team, or fear out of inexperience and amateurism. Actually, mission
agencies, like Operation Mobilization (OM) and Youth With A Mission (YWAM), have
been leading the STM movement from its inception ahead of local churches.59 Because of
their long history of field experience and accumulated knowledge in team administration
and organization, mission agencies can help local churches to develop a missional vision
and get involved in missions in concrete ways. Usually, mission agencies advertise their
STM opportunities on their web sites, or visit colleges and churches to recruit potential
participants. Sometimes mission agency leaders are invited to lead a team for a local
church that has enough participants but does not have a skilled leader. Typically,
participants from different local churches apply for a specific STM opportunity, and a
leader from the mission agency is assigned to lead the team. In this model, career
missionaries might function as FF, but this is not necessarily the case. Since mission
agencies have been able to build a direct relationship with local churches in the mission
fields, they can work with nationals without necessarily connecting with any career
missionary. The same holds true with immigrant churches, and therefore both Career
Missionary and Immigrant Church are in dotted-line boxes in Figure 2.2.

59
Operation Mobilization (OM) has been hosting and organizing hundreds of STM trips annually,
lasting from two weeks to six months. For more details, refer to the web site, http://www.om.org/en/shortterm-mission-trips/by-date. Youth With A Mission (YWAM) also offers STM opportunities to various parts
of the world from one week to two years. YWAM prefers to use Outreach Trips rather than STM. For more
details, refer to the web site, https://www.ywam.org/get-involved/outreach-trips/. Accessed March 11, 2014.
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Pros and Cons
This model’s merit lies in the quality of leadership and the knowledge accumulated
from history and the past experiences of leading teams. During the interview, Bert Jones,
CEO of Go InterNational60, strongly emphasized the role of team leaders for STM.
According to Jones, there are four factors that make the STM experience either a good or
bad one, and leadership is the most important factor.61 The three other factors are
organization, team members, and partners. He believes that good quality leadership is
essential for any STM to be successful, and good leadership consists of preparedness to
deal with all unexpected situations, constant communication with the team members about
their expectations and frustrations, helping participants stay on the same page through
debriefing every day, encouraging participants to learn from cross-cultural experiences,
and teaching them through every possible means. Since mission agencies have STM
experts specializing in various locations and tasks, local churches benefit by inviting them
to lead their teams, especially if it is the church’s first STM trip.
Given that team members are from different churches in this model, some of them
have to travel long distances, which makes team meetings difficult and even impossible.
Sometimes they meet each other at the airport for the first time. This makes
communication among team members much more difficult and, as a result, leads to poor

GO InterNational is a mission agency headquartered in Wilmore, Kentucky. Their vision is “to see
devoted faithful followers of Jesus Christ, sharing God’s love through serving their neighbors and the nations
and leading others to Christ until the gospel is preached in all the world,” and their mission is “to help
mobilize followers of Jesus Christ to develop and pursue their passion for fulfilling the Great Commission.”
They have almost 50 years of specialization in recruiting, preparing and sending STM teams.
http://gointernational.org/vision/. Accessed March 15, 2014
60

61

Interview was conducted in his office on July 26, 2012. I provided the questions in advance, and
this statement was from his answer to the following question: From you past experience, what makes shortterm missions a good or bad one?
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preparation and dissatisfying field experiences. From the perspective of local churches,
there is also a possibility of fostering dependency on outside leadership. Therefore, both
mission agencies and local churches should consider the ultimate goal of building lay
leadership who are equipped to lead STM teams.
4.3.3. Seminary-Centered Model

• SS: Local Church/Seminary
• SE: Seminary
• GL: Mission Professor
• GF: Students
• FF: Career Missionary
• IR: Local Church

Figure 2.3. Seminary-Centered Model
In this model seminaries or local churches take the role of SS, though the role of SE
can also be filled by seminaries. This model has great significance in meaning and value,
considering that each student participating in an STM program offered by a seminary can
become a potential leader for future teams at his or her own church or organization.
Seminary students are encouraged to have STM opportunities during spring break as an
alternative assignment in place of a final paper or exam for their Missiology class, or
sometimes they can spend one or two months abroad for an entire cross-cultural experience
class. World Mission Initiative (WMI) is “a regional body standing in the gap between the
37

Seminary, Worldwide Ministries Division, and local congregations to build confidence and
responsible mission involvement.”62 Pittsburgh Theological Seminary (PTS), through the
leadership of and cooperation with WMI has been offering several different STM
opportunities for students. Asbury Theological Seminary (ATS) also has similar programs
and courses for those who are interested. In this model, mission professors are GL, and the
student team works with career missionaries who are affiliated with the denomination of
the seminary. In many cases, the team is sent to a missionary who is an alumnus of the
seminary. Regarding the connection of career missionaries and seminary students,
Presbyterian College and Theological Seminary in Korea (PCTS) has been developing a
unique program since 1994, called Student Missionary. Any junior or senior in college, or
in seminary can apply for this program which requires them to stay one year under the
leadership of a career missionary who is a graduate of PCTS. It is a sort of internship or
apprenticeship program for students considering long-term career mission service.
Pros and Cons
This model provides an excellent educational opportunity for combining classroom
learning and field experience. Considering the continued divide between academia and the
field regarding STM, this model is expected to narrow the gap by training and raising
future pastors and mission scholars with a balanced attitude through their own learning and
experience. This model is also a practical tool for developing missionary candidates and
mission leaders. More and more missionaries being sent nowadays have had some kind of
STM experience before their committing to long-term career missionary work.
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This model, however, can be a mere cross-cultural experience for students if they
are not ready to sacrifice much of their time given a busy academic schedule. It does not
take much time to have experience, but it does take time to be prepared and do something
meaningful for those to whom they go to serve. There is also the possibility of
inconsistency because of incoming new students every semester and year.

5. Biblical and Theological Foundations for Short-Term Missions
We cannot over-emphasize the importance of biblical and theological foundations
for STM, because mistakes and harm have been done due to a lack of a proper
understanding of appropriate STM models. In this sense, Gene Daniels rightly points out
that it is “imperative to develop a biblically sound and thoroughly practical
understanding”63 of what STM is.
Authors commonly find specific cases of short-term missionaries in the Bible and
stop there, being satisfied with the fact that “See, the Bible actually talks about short-term
missions!” On the one hand, it is good for us to be able to demonstrate that the Bible has
some actual examples of short-termers, but on the other hand, proof texting is not enough
for us to lay sound biblical and theological foundations for STM. We should go further
than just proof texting by reading the Bible and not focusing on several separate texts, but
on the main theme that penetrates through the whole of God’s story from Genesis to
Revelation, because the biblical foundations for STM are deeply rooted throughout.
For this reason, this section begins with some examples of short-termers in the
Bible, missio Dei (the Mission of God) is then presented as a main theme of the Bible and
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as a theological foundation for STM. The role of local churches was discussed in the Three
Models of STM beforehand, but here, we will discover the theological meaning of the local
church’s role. Lastly, the narrative of a life changing experience and transformation
through STM will be examined from the perspective of the biblical image of pilgrimage
and from anthropological tools like liminality and communitas as well as the potential
dangers that we should be aware of.

5.1. Saints in the Bible as Examples of Short-Termers
Jonah from the Old Testament and the apostle Paul from the New Testament are
most commonly referenced models of short-term missionaries in the Bible.64 Both Slater
and Hawthorne see Jesus’ sending the twelve (and later seventy disciples) on evangelistic
trips as STM.65 Slater also includes the sending of Philip by the Holy Spirit, and the
sending of the apostle Paul and later Barnabas by God as STM. Isaiah, Jeremiah, and
Ezekiel are also mentioned as short-term missionaries from the Old Testament.66 In
Maximum Impact of Short-Term Mission we can find an extensive list of people.67 The
authors have chosen nine examples from the Old Testament, including Moses’ journey to
Egypt, Samuel’s ministry in three cities, and Nehemiah’s visit to Jerusalem for a short-term

J. Mack Stiles and Leeann Stiles, Mack and Leeann’s Guide to Short-Term Missions (Downers
Grove, IL: IVP Press, 2000), 39., Alex G. Smith, Ibid., 38., Rolando W. Cuellar, Ibid., Scott Bessenecker,
“Paul’s Short-term Church Planting: Can It Happen Again?” Engaging the Church: Analyzing the Canvas of
Short-Term Missions. ed. Laurie A. Fortunak and A. Scott Moreau (Wheaton, IL: EMIS, 2008), 32.
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construction mission. They have also chosen more than twenty examples from the New
Testament including, the wise men who spent a few days in Jerusalem and Bethlehem, the
apostle Peter’s ministry in Samaria, later in Lydia and Joppa, Titus who “was swiftly and
repetitively deployed as a short-term missionary on at least five distinct short-term
outreaches,”68 and Apollos who went to Ephesus, Corinth and Crete.
These examples clearly show that God often called and used His people for a
specific purpose within a limited time span. These “short-term missions” did not end as
one-time events. Instead, they continued through later visits which, to some extent, must
have required responsibility and sacrifice. As mentioned before, this type of STM that
emphasizes visiting one location or people continuously year by year (S-STM) instead of
visiting different places each year like mission shopping, has been practically proven to be
most fruitful as well as biblically based.
These examples also challenge us to revise the traditional image of a missionary:
missionaries must bury their bones in the mission field. Even though we have seen great
accomplishments and contributions done by life-long career missionaries in a specific area,
we also have witnessed unhealthy power structures between missionaries and local people
which led to long-lasting paternalistic relationships of dependency and passivity. For this
reason, we once again should consider that the Bible has many examples of short-termers,
and they achieved their tasks, such as delivering God’s message, construction, evangelism,
church planting, and supporting and encouraging local Christians through strategic and
sometimes continued STM.
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5.2. Missio Dei (the Mission of God) as a Main Theme of the Bible
The mission of God is not a specific phrase found in the Bible, but is a concept that
goes through the Bible from the beginning to the end. For this reason, Old Testament
scholar Christopher J. H. Wright strongly encourages us to see the whole Bible itself as a
“missional phenomenon.” He notes that “our mission means our committed participation
as God’s people, at God’s invitation and command, in God’s own mission within the
history of God’s world for the redemption of God’s creation.” 69
In the past, mission used to be understood as specific ministries and activities of the
church. The church was the main subject of writings describing mission work. J. Andrew
Kirk once pointed out the problem of this tendency by saying that the church “becomes the
judge and jury in defense of its own destiny and priority”70 when we put the church at the
center of mission. Since 1910, however, the findings and reports of missionaries and
nationals from different parts of the world at continued missionary conferences, and the
experience of tragic human sinfulness and weakness through two World Wars catalyzed
the change of the traditional concept of mission and the inception of a new one.
In his book Transforming Mission, David Bosch describes how the concept “missio
Dei” came into being. According to Bosch, Karl Barth was the first to articulate mission as
an activity of God himself at the Brandenburg Missionary Conference in 1931, and during
the 1952 Willingen Conference convened after World War II, a new conceptual model of
mission began to emerge out of the following recognition:
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[T]he church could be neither the starting point nor the goal of mission. God’s
salvific work precedes both church and mission. We should not subordinate
mission to the church nor the church to the mission; both should, rather, be taken up
into missio Dei… The missio Dei institutes the missiones ecclesiae. The church
changes from being the sender to being the one sent.71
The missio Dei concept holds that mission is no longer an activity of the church, but it is
what God is doing in the world. God is a sending God (missio Dei, John 20:21), and He is
the main agent of mission, not the church. Therefore, “it is not the church that has a
mission of salvation to fulfill in the world; it is the mission of the Son and the Spirit
through the Father that includes the church.”72 Therefore, mission does not begin with the
arrival of missionaries; instead, God “has been purposefully involved long before longterm and short-term missionaries arrive on the mission field.”73 The initiative for mission
does not belong to us, but to God, because He is “the ultimate source of mission and the
ultimate catalyst to the church’s instinct to move beyond the boundaries of a particular
culture or national group.”74
The concept of missio Dei, however, does not weaken the role of the church in the
mission of God. Rather the church now has a broader understanding of mission than
before, and is encouraged to join the mission of God with a learning attitude and an open
mind to the footprints of God. Here is the place where STM can find its rationale in the
mission of God. Any well prepared attempt of believers with a desirable learning attitude
to cross cultural boundaries and witness the ongoing work of God through STM is an
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obedient and willing response to God’s invitation into His mission. STM is often criticized
as mission amateurism by some mission professionals, but exactly for this reason of lay
people’s amateurism, STM should be considered as genuine intention of joining the
mission of God. Mission was formerly understood as an exclusive task for those who went
through professional training courses and who were ready to spend their whole lives in the
mission field, and the rest of the congregation in the church thought that mission was not
for them, but for a special few. The STM movement, however, paved the way for any
ordinary person, who is interested in mission and willing to make a contribution to
mission, to be able to participate in the mission of God with his or her own career skills,
faith testimonies, life experiences, and sometimes just with a sympathetic heart for the
suffering and hardship of people.

5.3. Local Churches as Participants and not just as Sending Entities
Local churches have been involved in mission as sending entities for a long time
(possibly since the Jerusalem church in Acts 13). Historically, however, it seems that their
role in mission has shrunk and weakened due to the emergence of many voluntary mission
agencies, which are solely focused on recruiting and training missionaries. Considering
that the mission of God is well fulfilled only when both local churches and mission
agencies play their own role within each capacity, it is crucial for local churches to rerecognize their reason for being in this world, and to regain their confidence in making a
meaningful contribution to the mission of God.
The late Ralph D. Winter well described the distinctive, but complementary
relationship between these two main structures engaging in mission, and he called them
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modality and sodality. Winter defines modality as “a structured fellowship in which there
is no distinction of sex or age,” such as denominations and local churches. Whereas
sodality, according to him, is “a structured fellowship in which membership involves an
adult second decision beyond modality membership, and is limited by either age or sex or
marital status,”75 such as mission agencies. Winter maintains that “the sodality… was
almost always the structural prime mover, the source of inspiration and renewal which
overflowed into the papacy and created the reform movements which blessed diocesan
Christianity from time to time.”76 Figuratively speaking, sodalities are like “a football
substitute who comes on to the field to plug a gap in the field of play.”77 At the same time,
however, modalities have been functioning as the backbone structure compared to the
flexible structure of sodalities. Therefore, we need to “understand the legitimacy of both
structures, and the necessity for both structures not only to exist but to work together
harmoniously for the fulfillment of the Great Commission”78 (italic is original).
Regarding the role of local churches as modality in mission, Lesslie Newbigin’s
ideas are helpful. The locality of the church is key component of Lesslie Newbigin’s
emphasis on ecclesiology. According to Newbigin, the church in the New Testament “is

Ralph D. Winter, “The Two Structures of God’s Redemptive Mission.” Perspectives on the World
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always and only designated by reference to two realities: one, God (God in Christ); and the
other the place where the church is.”79 He explains:
Certainly, the geographical definition of that segment may not be the only one
that is relevant, although I think it is the fundamental one. There can be other
possible definitions of the ‘place’, but it is of the very essence of the Church
that it is for that place, for that section of the world for which it has been made
responsible. … The Church is for the human community in that place, that
village, that city, that nation, in the sense which is determined by the sense in
which Christ is for the world.80
Each local church has its own unique calling to be missional in the place where it is as a
faith community, and “at the heart of such a community must be the actual historical and
geographical center from which it starts and grows.”81 The locality of the church is the
beginning point, and the recognition of the church as a participant in the mission of God
sets the direction and enables the church to cross physical and cultural boundaries in order
to reach others for Christ and to build the broader community of believers.
Bosch also affirms that “the church-in-mission is, primarily, the local church
everywhere in the world,”82 and this discovery leads us to rethink the church’s reason for
being, and encourages us not to be satisfied just with a “sending” church, but to go
further—as a “going” and participating church. Emil Brunner in his book The Word and
the World, reminds us of the intrinsic nature of the church by saying that “the church exists
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by mission, just as fire exists by burning.”83 If we take this statement seriously, we need to
put mission at the center of the church’s ministry. Kirk insists:
Assuming that going and being in the heart of the world is the essence of mission,
the Church should see itself as a people on the move. At one and the same time
Christians are to travel into the heart of the world, being at the points of suffering
and need, and toward God’s new creation.84 (italic is original)
In this context, STM has opened a new way for the local church to be active again in
mission, not just as a sending entity but also as a participant. As one of the main
participating agents in the mission of God, the local church has recognized its potential as
well as its responsibility once again. Gary Corwin claims that, “the enormous popularity of
short-term missions is a reflection of local churches’ desire to be involved more directly in
global missions.”85 A great number of short-term mission participants from local churches
are now going into the different parts of the world; they have first-hand mission experience
through investing their own time, finances, and effort. Even though they are not “spiritual
giants,” they are making a small but meaningful contribution to the task of world mission,
as it has been entrusted to them as members of the local church.

5.4. Pilgrimage, Liminality, and Communitas as a Transformation Process
One of the most often heard narratives from STM participants is this: “It was a lifechanging experience.”86 The October 2008 survey by the Barna Group shows that “most of
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the people who embark on service adventures describe the trips as life-changing. In fact,
three-quarters of trip-goers report that the experience changed their life in some way.”87
They further explain:
The label “life-changing” is pasted on many things, but the description fits most
short-term service trips. Only one-quarter of those who have participated on such a
trip said it was “just an experience,” while a majority said it changed their life in
some way. The most common areas of personal growth that people recall - even
years later - include becoming more aware of other people’s struggles (25%),
learning more about poverty, justice, or the world (16%), increasing compassion
(11%), deepening or enriching their faith (9%), broadening their spiritual
understanding (9%), and boosting their financial generosity (5%). Others
mentioned the experience helped them feel more fulfilled, become more grateful,
develop new friends, and pray more.
Earlier research done by Short-Term Evangelical Missions Ministries in 1991 with regard
to changes in the perception and behavior of STM participants also found “substantial
changes in prayer, financial giving, commitment to world mission, mission-related
activities and education, and feelings about returning to the mission field.”88 It concludes
that “a well-planned short-term mission experience is an effective strategy available to the
Church for developing and unleashing potential human and material resources to complete
the Great Commission.”89 Even though there are still some controversies regarding lasting
positive effects from STM experiences, STM serves as an opportunity for change and
transformation for not a few participants.
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The question here is what makes this change possible. Some find answers from the
pilgrimage characteristics of STM, but more specifically, I propose that the answer lies in
the experience of liminality and communitas during STM. Don C. Richter invites us into a
quite unique and insightful understanding of STM. He perceives the essence of Christianity
not as proclaiming a message but as sharing a life. Christians, as Jesus’ followers, set out
into the world to “share a way of life with others, a gospel-shaped life so dynamic that it
continuously spills across all cultural boundaries and humanly defined borders.”90 From
this perspective, Richter introduces the image of a pilgrim as a Christian life style.
A pilgrim has a destination, yet realizes that the most significant life lessons about
oneself, others, and God may be learned along the way toward that destination. …
A pilgrimage, like the life of faith, involves transformation. The pilgrim first
separates from the known world. … the pilgrim enters liminal, or threshold, space
while on the road.91 (italic is original)
Richter identified some of these characteristics of the pilgrimage lifestyle from STM:
“traveling away from home, shared liminality and practices on the road, Communion with
‘saints’ in distant lands, and returning with a transformed heart.”92
To better explain these aspects of STM, we may look at the three phases from
Arnold van Gennep’s theory of rites of passage.93 In his book, The Rites of Passage, van
Gennep identified three major phases in the human life cycle, especially during the
transitions of life: separation (preliminal), transition (liminal), and incorporation
(postliminal). According to van Gennep, the rite of separation includes “a departure for a
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trip” in the case of China,94 and separation from “the immediate family”95 in the case of
Rome. The concept of liminality is also described by Victor Turner in his book, The Ritual
Process. In Turner’s view, the characteristic of liminality is being “neither here nor there,”
and “betwixt and between the positions.”96 For STM participants, the experience of
separation from the familiar system and context through traveling, of liminality (sense of
belonging to nowhere being away from home as a stranger and foreigner), and of
incorporation into the familiar system and context again but as a changed self, functions as
a concise version of a rite of passage as well as a pilgrimage.97
Another aspect of STM that seems to be a catalyst for the transformation
experience is communitas. Turner defines communitas as a “spontaneously generated
relationship between leveled and equal total and individuated human beings, stripped of
structural attributes, together constitute what one might call anti-structure.”98 As to the
bonding relationships of communitas, Turner claims that they are “undifferentiated,
equalitarian, direct, extant, nonrational, existential, I-Thou relationships.”99
As a volunteer group, the STM team is temporary and thus theoretically flexible in
structure, and each member of the team is assigned with a new task despite his or her
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previous position in the church. Although the team might be seen as a structure within the
local church structure, it is functioning, to some extent, as an anti-structure because of the
discontinuity of the roles and positions, and of the equalization among team members due
to the break of the hierarchical system that exists in the church. The relatively small size of
the group, feeling of commonality in the same purpose and goal, undergoing physical and
emotional hardship and difficulties together, spending every hour together within the same
places, and the shared sense of vulnerability as strangers and foreigners seem to create the
unique experience of communitas which produces the heart-felt sense of authentic oneness.
Robert Priest also recognized this effect of STM in his research:100
Like pilgrimages, these trips are rituals of intensification, where one temporarily
leaves the ordinary, compulsory, workaday life “at home” and experiences an
extraordinary, voluntary, sacred experience “away from home” in a liminal space
where sacred goals are pursued, physical and spiritual tests are faced, normal
structures are dissolved, communitas is experienced, and personal transformation
occurs.
Therefore, we should help short-termers recognize the deeper level of their experience of
“traveling” into the unfamiliar places of the world; it is not just about experiencing
something exotic in a foreign land but about tasting the essential characteristic of the
Christian life as a pilgrim.

5.5. Psychosocial and Religious Development Stage Experience
Given that a great portion of STM participants are youth and young adults, it is
appropriate to think of the transformation experience as a result of STM from educational
perspectives. Psychosocial Development Theory by Erik Erikson and Religious
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Development Theory by James Fowler may help to better explain the process of change for
the youth and young adults.
5.5.1. Erikson’s Psychosocial Development Theory
According to Erik H. Erikson, the fifth stage of eight psychosocial stages is called
Identity vs. Identity (Role) Confusion, and this stage applies primarily to adolescents. This
fifth stage is considered to be a critical stage, and Erikson himself actually underwent a
kind of identity crisis because of his birth background.101 As we observe in his book,
Young Man Luther, most of Erikson’s thesis on Luther is devoted to his “identity crisis”
and its effects. Erikson understands that this stage is the point at which “childhood proper
comes to an end.” He explains,
In their search for a new sense of continuity and sameness, adolescents have to
refight many of the battles of earlier years, even though to do so they must
artificially appoint perfectly well-meaning people to play the roles of adversaries;
and they are ever ready to install lasting idols and ideals as guardians of a final
identity. … The sense of ego identity, then, is the accrued confidence that the inner
sameness and continuity prepared in the past are matched by the sameness and
continuity of one’s meaning for others. 102
This is a question of identity: how to be oneself and to share oneself with others. We can
witness a development and a growth of self-identity within participants to some extent
during STM (especially cross-cultural missions). Terence D. Linhart provides a good
example of this phenomenon. After his research with ten high school students during their
short-term cross-cultural mission trip,103 he concludes that STM “created an experience
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that resembled a psychological and spiritual “state” for identity growth with concrete
beginning and ending points.”104 He continues,
The students had heightened expectations that something sacred and significant
was going to happen, that they would see God work in their lives through their
service and ministry. During this period, they explored their own sense of self,
viewing their identities in comparison to the host and home cultures. Though
exploring one’s identity in cross-cultural settings is common, for these students
it was particularly acute as the encounters were considered to have unusual
(and spiritual) significance.105
The trip provided them with the opportunity of thinking about their identities. When
exposed to a whole different life setting, students began to be more sensitive to what God
is doing in this world and in their lives, and they also began to reflect on the meaning of all
these differences they experienced. Linhart understands this period of time as an “identity
moratorium stage” for the students. Rolf Muuss defines the identity moratorium stage as
“an acute state of crisis/exploration stage [where the subject] is actively searching for
values to eventually call his or her own.”106 The identity moratorium stage is a period
during which the emerging adult is free to suspend or delay taking on adult commitments
and explores new social roles. It can be called a time to experiment with different roles to
play for adolescents. In the group dynamics within a team as well as within the culture of a
foreign country, students often go through a short version of identity moratorium. It is not
an easy job for them to fully understand how to deal with identity moratorium and to
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overcome it, and then to reach identity achievement, but they can still exercise it to some
extent with the experiences they have during the STM.
In addition, according to Erikson, young people can also be remarkably clannish
and cruel in their exclusion of all those who are different: in skin color or cultural
background, in tastes and gifts, and often in such petty aspects of dress and gesture as have
been temporarily selected as the signs of an in-grouper or out-grouper.107 Here we find a
shadow and an early form of an ethnocentric view. What is ethnocentrism, and how does it
function? Paul G. Hiebert says that the root of ethnocentrism is “our human tendency to
respond to other people’s ways by using our own affective assumptions, and to reinforce
these responses with deep feelings of approval or disapproval.” Thus, ethnocentrism occurs
“whenever cultural differences are found.”108 When individuals internalize the culturally
contingent values of their own social group and develop a preferential loyalty to their own
“in-group” and its culture, along with negative opinions and attitudes towards “out-groups”
— those of other ethnicities — this ethnocentrism is a contributor to inter-ethnic prejudice
and conflict.109
The first things that people confront during their STM are all the various kinds of
differences. They see different people and houses, they smell different odors, they hear a
different language, they taste different food, and they touch different textures of ground.
These differences lead them to experience culture shock, which makes them a little bit
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depressed and confused. As time goes on, however, the various kinds of differences help
them widen their eyes and see something common that they could not see at first. They
come to see the same humanness in the people they meet in the mission field as they see in
themselves. This recognition of commonality and sameness can lay the foundation for
appreciating each other and the culture, and of being less ethnocentric. Robert Priest shows
us a proven example of a drop in ethnocentrism as a result of his research by posing the
following question: “Does the enormous phenomenon of short-term mission help
American Christians to become less ethnocentric?” He conducted a pre-test and post-test
survey with 169 high school students doing a one-week STM in Mexico, and this is his
conclusion.
Students’ ethnocentrism was found to be significantly lower at the end of the
trip. … In our survey of M.Div. students we discovered that when short-term
mission trips were accompanied by cultural orientation and field-based culturelearning exercise, there was a marked drop in rates of ethnocentrism.110
The initial confrontation with cultural differences often leads to increased ethnocentrism,
but this research shows that when cross-cultural experience is combined with proper
learning regarding different cultures, people of other ethnicities, and a biblical
understanding of them, STM can be an educational tool to decrease ethnocentrism.
5.5.2. Fowler’s Religious Development Theory
The most differentiating characteristic for the STM trip from any other trip is that it
is a religious experience. STMs have provided many Christians, especially youth and
young adults, chances for religious experiences outside of the church. According to the
Theory of Religious Development by James W. Fowler, the movement from Stage 3
(Synthetic-Conventional Faith) to Stage 4 (Individuative-Reflective Faith) is particularly
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critical, for it is in this transition that the late adolescent or adult must begin to take
seriously the burden of responsibility for his or her own commitments, lifestyle, beliefs,
and attitudes. 111 When genuine movement toward Stage 4 is underway, the person must
face certain unavoidable tensions: individuality vs. being defined by a group or group
membership; subjectivity and the power of one’s strongly-felt but unexamined feelings vs.
objectivity and the requirement of critical reflection; self-fulfillment or self-actualization as
a primary concern vs. service to and being for others; the question of being committed to
the relative vs. struggle with the possibility of an absolute.
For the achievement of Stage 4 it is necessary for late adolescents or adults to meet
their own personal God, not their parents’ or pastor’s God. Stage 3 is called SyntheticConventional Faith and its focus is on belonging to the faith community. In this stage,
“significant others” have an important influence on early adolescents, who seek role
models to follow and imitate. Sometimes they identify themselves with these models.
However, in Stage 4, a noteworthy change happens. Fowler states:
This stage is marked by a double development. The self, previously sustained
in its identity and faith compositions by an interpersonal circle of significant
others, now claims an identity no longer defined by the composite of one’s
roles or meanings to others. To sustain that new identity it composes a meaning
frame conscious of its own boundaries and inner connections and aware of
itself as a “world view.” Self (identity) and outlook (world view) are
differentiated from those of others and become acknowledged factors in the
reactions, interpretations and judgments one makes on the actions of the self
and others.112
In this stage, for the first time, individuals are capable of full responsibility for their
religious beliefs, and they carry out in-depth exploration of their values and religious
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beliefs. According to Fowler, “belief, in religious context at least, arises out of the efforts
to translate experiences of and relation to transcendence into concepts or propositions.”113
Individuals now can objectify themselves in relation to others and can translate their own
beliefs in the light of this relationship. In this sense, STM trips, although not perfect nor
enough, can provide the participants with the opportunity of this relationship. No one can
fully understand a specific worldview without meeting and conversing with those who are
living with that worldview. It is not easy for us to see how a worldview works in one’s
mind and thinking because it lies at a deepest place in us. Yet, when we meet and converse
with people in other cultures and with people of other religious beliefs, we can see a piece
of their worldview. Even though this piece is but a small part of the whole, it still is
something and sometimes can help break the boundaries and framework of one’s own
identity and belief. This can catalyze the objectification process, and as a result, can help
us individualize our own belief. Through this, one can achieve the assignment of Stage 4.

6. Conclusion
STM as a new way of engaging in the mission of God has become a huge trend
over the past few decades. Despite being neither planned nor tried by mission scholars or
strategists at the beginning, it has been a grassroots movement led by lay people and a
significant impact on a church’s overall ministry. Considering the factors that have made
the STM movement possible, I expect it to continue to grow in the future as one of the
main activities of a church. It calls for local churches to be active participants instead of
passive spectators.
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For this reason, this chapter tried to put STM on a solid biblical and theological
foundation while providing a set of tools to categorize STM. Based on my extensive
personal experience of STM, I was able to categorize similar patterns of STM into three
models with the pros and cons of each model. This will help an individual or a group of
people choose a right sending entity based on the purpose of the trip or on the availability
of properly trained staff and connection to a mission field. These three models show that
local churches, mission agencies, and seminaries have their own potentials and merits, and
thus they have to learn from each other for a better practice of STM. I make some
suggestions to narrow this gap between the class and the field in the next chapter after
dealing with some of the controversies and issues relating to STM.
This chapter also tried to apply some of the psychosocial and religious-educational
theories to the experience of STM since many STM participants consist of youth and
young adults. If we want the repeated testimonials of a life-changing experience for STM
participants, we need to intentionally connect these theories with the STM experience and
help the participants see themselves through the stages of the theories. It is great to see
them make decisions and resolutions for their own lives and for further mission
involvement during STM, but it is sad to see their passion slowly fade away as time goes
by. We should help STM participants see and appreciate the deeper level of their STM
experience and apply it to everyday life when they return home. STM is more than just a
trip, and we need to make STM experience an opportunity of learning and growing while
focusing on serving others.
The next chapter deals with the pros and cons of STM in general in terms of
individual participants, sending churches, career missionaries, and receiving churches.
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Then it discusses three main issues relating to STM, hoping to help STM practices be
better ready to serve people wherever participants go.
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CHAPTER 3
UNDERSTANDING SHORT-TERM MISSIONS
IN ITS PRACTICAL ASPECTS

1.

Introduction
In the previous chapter, we tried to understand STM from historical, biblical, theological,

sociological and educational perspectives. At this point, one might think that STM is a great way
of engaging in mission today that helps ordinary Christians experience spiritual growth and
maturity without giving up their jobs and leaving their comfort zone for too long. Ideologically, it
might be true, but realistically, it is much more difficult to put into practice. Actual field
performance often betrays theoretical principles and expectations, and it is the same in the case of
STMs. In fact, there might be no other area of ministry than STM that receive so much praise
and criticism at the same time. Both sides have their own reasons for why we should continue, or
why we should stop. Is STM really a waste of time and money, causing more harm than good to
nationals? This is why I have questions about what needs have been met and what concerns or
issues have risen through the STM teams in their actual practices. Here, some of the pros and
cons in general for individual participants, sending churches, career missionaries and receiving
churches will be discussed, then a few issues will be explored more in depth hoping a better
practice in the future. The reader will get an idea about the general practices of STM and see the
differences and similarities as well from the case, and also find the validity of the research
questions that I provide in the introductory chapter.
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2. Pros and Cons of Short-Term Missions in General
2.1. Individual Participants
Pros
Life-changing experience: For some, STM experience is like a “second
conversion” through which people gain a whole new dimension of their faith. As
mentioned before, story after story reveals that not a few participants in STM had eyeopening experience in the mission field and were transformed as a result.
Cross-cultural exposure: For most of participants, STM provide their first crosscultural experience. This is especially true for Korean people, for example, who have very
little opportunity for cross-cultural experience in their own country, since Korea is a highly
homogenous single-ethnicity country. Cross-cultural experiences help participants realize
their ethnocentrism, and stimulate them to cultivate multi-cultural competency for an
effective cross-cultural ministry.
Empowering of lay leadership: In many cases the STM team leader is one of the
elders or deacons in the church. Even though senior pastors and associate pastors also play
an important role in STM, lay people often take the practical leadership in preparing and
conducting ministry on the field.
Stepping-stone to the next stage: As seen in section 4 in Chapter 2, STM also
serve as an apprenticeship program for college and seminary students who have a heart for
mission work and who seriously consider becoming long-term career missionaries.
Understanding missionaries: Participants can have a balanced and realistic
understanding about missionaries and their life, which is essential to overcoming the
romanticized traditional understanding about missionaries.
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Cons
Good memory, but not real change: The experience in the mission field does not
seem to last long when people return to everyday normal life. If there is no proper followup training or involvement in mission at home, the situation gets worse. It only gives the
participants a false sense of satisfaction by engaging in mission without any real life
change.
No better than tourists: Some are more excited by traveling to exotic places rather
than by the opportunity to serve people. They spend more time in taking pictures and
enjoying themselves, and pay little attention to the real people who surround them. The
differences they confront are objects of interest, but not of learning.
Cultural insensitivity: Some go on an STM trip assuming naively that the people
they are about to meet will think and act just as they do. When confronted with differences,
they are quick to judge and sometimes even try to change the way people think and act by
persuading them that their cultural norms are inferior and not efficient. For some, their
culture is still “the right” culture, and they do not see value in different cultures.
Lack of preparation: Having a learning attitude does not mean doing nothing.
Instead, it means that we should prepare all that we can, and still be flexible and open to
any kind of change. Preparation includes researching the location and the people living
there, basic language learning, cultural understanding, specific ministries, spiritual
equipment, relational skills, and having a humble and obedient mind toward the leadership
of both the team and the receiving church.
Self-serving temptation: All too often people get into the trap of serving
themselves while trying to serve others. They like to be on the main stage in the spotlight
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and at the center of pictures. Sometimes goodwill is not enough. We should be intentional
about serving others instead of self.

2.2. Sending Churches
Pros
Reinvigoration of vision for mission: Many STM participants come back with a
renewed heart for the mission of God in the world and for the church’s overall ministry,
and they function as firewood for other congregation members. The sharing of first-hand
mission experiences by family members and friends in the same church is something
unique and immediate, more so than those of career missionaries whom they seldom meet
in person.
Mobilizing younger generations: Youth and young adults can be a neglected part
of church’s ministry because they do not seem to contribute much in terms of both in
finance and in ministry. However, since they are the most energetic and enthusiastic groups
to respond to the invitation to world mission and to the needs of people around the world,
they can become active participants of STM.
Rethinking the nature of church: It takes energy and budget just to maintain the
church, but if we only focus on maintaining the church, we tend to forget the nature of the
church—the ultimate goal of its existence. A small group of people in the congregation
who go on an STM are a reminder of this truth: The Church is missional by nature, as our
God is a missional God.
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Cons
Dealing with a guilty feeling: Not a few churches justify themselves with the
number of STM teams they send, while neglecting their job of recruiting, sending and
supporting long-term career missionaries. Doing STM is surely a way of being involved in
God’s mission, but that is not all. The goal of STM is not to replace long-term career
missionaries, but complement them. Local churches should continue their task of being the
backbone structure for career missionaries.
Mission shopping: Some churches visit different places each year without any
long-term relationship and strategic plan. It is okay to send several teams to different
places, but it is not okay to send the same team to different places each year. STM is not
about experiencing various other countries, but about serving others based on a
relationships built only through time.

2.3. Career Missionaries
Pros
Connectedness with supporters: In the past, church members met less than once a
year the career missionaries they support, but now, more and more church members meet
their missionaries on the field and continue to have relationships with them.
New ministry opportunities: Many career missionaries make the most of the
teams they receive. Teams with various talents, careers and skills provide opportunities for
creating new ministries. This chance is maximized when teams visit on a regular basis.
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Cons
Who is in control: Some STM teams try to do everything by themselves, thus
putting aside the career missionary with whom they work. They often have a lone ranger
mindset, and do not listen to the people who have been living there for a long time. They
think they know the best way to get things done, and create lots of problems that the career
missionary has to take care of after they leave.
Unavoidable burden: When the supporting church wants to send a team, it is not
easy for the missionary to decline the offer. Sometimes the teams become a burden instead
of a blessing, especially when the church does not have a proper understanding of the field
and the missionary’s ministry, expect too much from the missionary, and send unprepared
teams.

2.4. Receiving Churches
Pros
Big questions: What kinds of benefits do local receiving churches get from STM
teams? Is there any benefit at all for receiving churches? These are the questions that need
to be answered through research, but still there are a few generally recognized pros and
cons.
Partnership possibility: STMs can function as a tool for building relationship and
partnership between churches in cross-cultural settings. Through this partnership, the local
receiving churches can do certain kinds of ministry with the help of STM teams that they
cannot do alone.
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Encouragement: Visits of brothers and sisters in Christ from different countries
can be very meaningful to the Christians in the receiving country, especially to those who
are under persecution and suffering. Considering that there are still many countries in the
world where religious freedom is not allowed and Christians suffer as a minority group in
society, being together with them through STM, even though it is a short period of time, is
very encouraging.
Immigrant churches’ engagement in mission: In some countries, immigrant
churches such as a Korean church in Sri Lanka make a great contribution to mission work
together with STM teams as interpreters, cultural brokers, volunteers and friends. STM
teams can be a stimulus and encouragement for immigrant churches to use their potential
for mission where they are.
Cons
Blessing or disaster: Lack of cultural sensitivity, basic language skills, ministry
experience and learning attitudes causes all kinds of harm to people on the field. Especially
the lack of a screening system to select qualified members sometimes brings disaster
instead of blessing to the nationals.
Competition field?: In some cases, certain areas become a place for competition
between churches and denominations. Some locations become a target place for many
STM teams and they receive several teams at the same time. The same kinds of buildings
are built in close proximity to each other, and the buildings are constructed by different
teams. Problems of duplication are rampant and resources are being spent irresponsibly.
Issues of dependency: Due to the prevalence of ethnocentrism and other
problematic thought patterns, some already see the ominous repetition of a colonialist way
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of mission in STM. The flow of people, finances, and other resources is one-way, and it is
becoming an inevitable trend. When STM is not done on the basis of mutual respect and
partnership, money often controls the mission, and it leads to an unhealthy control and
dependency that is one-sided instead of a healthy, two-way interdependency.
3. Dealing with the Controversies and Issues Relating to Short-Term Missions in
Depth
In this section, I will discuss three controversial issues related to STM. Although
two of them (tourist mentality and “missio me,” and one-way mission fostering
dependency) were dealt with briefly as cons of STMs in the previous section, it is worth
discussing in-depth since they are major concerns for mission scholars and practitioners.
The third issue is not about STM practice, but about the gap between STM practice and
STM study, which has been around for more than a few decades.

3.1. Tourist Mentality and “Missio Me”
Regarding the intrinsic travel and tourism nature of STM, however, we should be
mindful of two potential dangers: tourist mentality and self-serving motivation.
Whereas we hope for best practices of and positive results from STM experience,
there is always a possibility for any STM to be “the worst combination of religious
fundamentalist zeal and touristic superficiality.”114 Andrew Root also points out that there
exist “dichotomies between its service and its tourist activities,” and STM is seen as a
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“global service mixed with global tourism.”115 Traveling is surely part of STM, but the
self-identification of the participants must not be that of tourists. In his book, The
McDonaldization Thesis, George Ritzer talks about “McDonaldization,” which is “a
largely one-way process in which a series of American innovations are being aggressively
exported to much of the rest of the world.”116 As a result of this process of
McDonaldization, or the process of Americanization or Westernization as Ritzer puts it,
now we see “the Golden Arches” in many parts of the world. This symbolically shows that
we can now enjoy the same products or a culture which is familiar to us in the US in other
countries, too. Based on this McDonaldization theory, Simon Coleman and Mike Crang
identify a mode of tourism associated with “McDonaldization travel.” This mode of
tourism, according to Coeman and Crang, “is seen as a piece with the shopping mall, the
suburb and fast food outlets. These places all seemingly entail the production of
standardized experiences for consumers, targeting a mass market and homogenizing the
world to produce a generic experience.”117 They argue:
Some tourism creates enclaves of ‘tourist only’ space, insulating tourists rather than
expanding their experience, cosseting them inside the air-conditioned bus, moving
them from airliner to hotel. This mode of tourism is about expanding the space of
home rather than visiting the other.118
We should admit that many STM trips are seen as a mode of McDonaldization travel.
People bring their own food, or have their meals at familiar places, spend their nights at
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well managed hotels, and lose all the opportunities to build relationships with the people
they came to serve. Consequently, STM participants become typical tourists, and STM
becomes an extension of self-serving travel, making the people they meet total “others”
rather than friends or brothers and sisters in Christ.
Even though the change and transformation resulting from the pilgrimage
experience of communitas and liminality through STMs is good and desirable, it should not
be the priority or ultimate goal of STM. The change and transformation of STM
participants is most desired and welcomed, but if we put this as the first priority and pursue
it on top of any other, we might fall into the danger of “missio Me” instead of missio Dei as
Roger Peterson warned. While recognizing that discipling of short-term team members is
“not a bad byproduct of an STM,” Peterson maintains that “if the stated or unstated goal is
to disciple believers instead of helping to disciple the nations, what could have been
significant moments in the missio Dei turn out to be more of a ‘missio me.’”119
Robert Priest, even though he appreciates the similarities of STMs with
pilgrimages, also asserts that STMs should be more than just a pilgrimage focused on
personal spiritual formation and growth. STM, he says, is “other-oriented,” because it
places “witness, service, human need, and relationship with ‘social others’ at the center of
spiritual formation.”120 When we become self-oriented in our service, instead, all other
things become stage and background for us. Root rightly points out in his article “Tourists
or Missionaries” that “If the purpose of the mission experience was centered on the young

119
Roger Peterson, “Missio Dei or “Missio Me”?: Using Short-Term Missions to Contribute toward
the Fulfillment of God’s Global Purpose.” Perspective on the World Christian Movement, Reader, 4th edition
(Pasadena, CA: William Carey Library), 754.

Robert Priest, “Should Churches Abandon Travel-Intensive Short-Term Missions in Favor of
Local Project?” Christian Today, June 2012. 61.
120

69

people, it was hard to say whether the village served any other purpose than being the
themed backdrop to their experience.”121 This type of “missio me,” or self-centered
tendency of STM practice should be taken seriously by those who plan and lead the teams
as well as by those who participate in the teams, because it results in damage to both the
sending church and the host church. For this reason, Mark Wm. Radecke claims selfcenteredness as one of the ten worst practices of STM. He notes,
Of all the potential ironies of a short-term mission trip, objectifying people is
perhaps the most spiritually damaging. When we fail to become acquainted with
our hosts and their communities, we not only forfeit rich opportunities for
accompanying them but inadvertently commodify the very people we intend to
help. We take interest in them only insofar as they can help us achieve something
else ― which, too often, is feeling good about ourselves and what we’re doing.
With our culture’s values as part of our baggage, we treat the mission trip as a thing
to be consumed for our entertainment, edification and enjoyment.122
His statement might sound too harsh, but there is truth in it that we should bear in mind.

3.2. One-Way Mission Fostering Dependency
In addition to the dangers of a tourist mentality and the missio me attitude of
participating individuals of STM, there is a more serious problem that STM is accused of:
the extension of past colonialistic practices of Christian missions characterized as one-way
missions fostering dependency. Missionaries in the past “carried a benevolent paternalism
that was unprepared to recognize, appreciate, and build upon the resources of foreign
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cultures,”123 and now “many of these same attitudes and practices continue to be
perpetuated through short-term mission events.”124
Dependency is created and deepened when local churches and institutions mostly
rely on outside foreign resources for their ministries and projects. According to Robert
Lupton, “most mission trips and service projects do weaken those being served, foster
dishonest relationships, erode recipients’ work ethics, and deepen dependency.”125 Glenn
Schwartz shows us how one STM team actually can create dependency with the story of a
church in Guyana, South America. Two years after a STM team from North America
completed a church building and returned, they received a letter from the people in Guyana
and it read, “The roof on your church building is leaking. Please come and fix it.”126 (italic
is original) The team tried to help the nationals with good intention, but only to find that
the building project was not appreciated as their own. Why does this sad and embarrassing
incident happen? Jo Ann van Engen finds the reasons of this from the participants’
compulsive attitude of achieving something within the short period of time of any STM.
She claims:
Because short-term groups often want to solve problems quickly, they can make
third-world Christians feel incapable of doing things on their own. Instead of
working together with local Christians, many groups come with a let-the-NorthAmericans-do-it attitude that leaves nationals feeling frustrated and unappreciated.
Since the groups are only around for about a week, the nationals end up having to

Richard Slimbach, “First, Do No Harm: Short-Term Missions at the Dawn of the New
Millennium.” Evangelical Missions Quarterly, 36(4), 429.
123

124

Richard Slimbach, Ibid.

125
Robert Lupton, Toxic Charity: How Churches and Charities Hurt Those They Help (New York,
NY: HarperOne, 2011), 15.
126

Glenn Schwartz, When Charity Destroys Dignity: Overcoming Unhealthy Dependency in the
Christian Movement (Bloomington, IN: AuthorHouse, 2007), 239.

71

pick up where they left off  but without the sense of continuity and competence
they might have had if they were in charge from the beginning.127
Compared to STM teams from wealthy countries with better materials and methods,
national churches often find their own less attractive and appealing. As a result, they lose
their motivation to initiate their programs and projects, and only rely on outside resources,
that is, falling into dependency.
In the current trend of making effectiveness a top priority over anything else and of
pursuing instant satisfaction over long-term efforts, it would be difficult for STM
participants to find a way to avoid creating dependency and instead to develop
interdependency and partnership. Even though there is no one-size-fits-all kind of solution,
we still can and must be intentional to make any small but meaningful change in the
practice of STM. Here are some suggestions from past learning and experiences.
As a learner, not as a teacher: Most STM teams are sent from financially wealthy places
to poor places, so they tend to think they are better, have power, and have answers to solve
the problems the nationals are facing on a daily basis. This mindset makes them feel that
they are teachers and they have to teach something assuming that they know better than the
nationals. Economic position, however, does not determine who will be a teacher and who
will be a student. Any superiority complex fueled by economic wealth should be taken off
when we enter other places. We must admit that we are just like a preschooler or a
kindergartner student when we are in a society that is run on totally different cultural,
political, economic, and social systems. We do not even speak the language. Having a
learning attitude instead of a teaching mindset allows us to have more room for
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appreciating the lifestyles of the nationals as they are and for building a relationship with
them.
As a supporter, not as an initiator: Make STM visits part of a long-term strategic plan
initiated by national church leaders. There is always a temptation for STM teams with high
expectations but little time to have control over the situation and to begin some project
with which they are familiar at home. This sometimes results in an orphanage or church
building painted by different STM teams more than needed. Nationals should be the finaldecision makers with career missionaries working with them regarding what should be
done first and what next. The same rule applies to how the work should be done. Let them
do the work their own way, while helping them as partners, and even as subordinates. It
seems natural that money comes with power in this world, even in mission settings, but to
refuse to use that power often gains more trust than expected from the nationals. This kind
of self-denial would be a sign of being a mature Christian. To play a supporter role not an
initiator one will help nationals have more ownership for the works done together and will
create less dependency on outside resources.
Contextualization of the materials and methods: A mistake that many STM teams make
is that if any program works at home, they think it will also work in other places. This is a
total misunderstanding. Without relevant knowledge about the history and background of a
society, programs from outside often become just a show to the eyes. They do not bring
any meaningful message to the hearts of the people. If the materials and methods are not
contextualized, that is localized and relevant to the community, nationals will do nothing
by themselves; and only will wait for the team’s next visit resulting in dependency.
Communication between teams and nationals before the visit can make this
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contextualization possible. When teams provide basic ideas about the projects and
programs and allow some time for the nationals to think about them in their own way, they
can decrease dependency on teams from the outside.
Necessity for S-STM: For these reasons S-STM (Serial STM) once again becomes crucial.
The key to avoiding dependency is building mutual relationship and partnership, and if we
want to have mutual relationship and partnership, we have to spend much time together.
There is no quick fix for this. Building relationship takes time. Without genuine
relationship and partnership, STM teams from the outside remain strangers, and the
nationals remain bystanders. Teams can work “for” the nationals, but not “with” them.
Therefore, STM should be S-STM, which means that teams need to go to one location or
place over and over again. It is a minimum condition to building relationship and at the
same time to minimizing unhealthy dependency.

3.3. Divide Between the Class and the Field.
For me, one of the biggest concerns about STM is the fact that “there is a marked
divide between scholars and practitioners, between Missiology and short-term mission.”128
This kind of divide and disconnectedness is not found only in books and articles (although
they are not many), but it is also happening on the field. When I introduced myself as a
PhD student interested in STM at the first group meeting during the trip to Nicaragua with
several other American Christians in early March in 2012129, I received a somewhat
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unwelcoming response from one of the team members: “Here comes the academics,
again.” He was a pastor serving a local church in the U.S., and this was his ninth visit to
the place. His response once again reminded me of the big gap between the classrooms and
the pews. It seems to me that practitioners say to scholars: “We are doing a great job, and
we don’t need your advice. We know much better than you do regarding STM, and we
have extensive experience which you don’t have.” Scholars also seem to have something to
say to practitioners: “You are working without knowledge; in fact, you are doing more
harm than good to the people.” To admit the existence of this vexed relationship between
scholars and practitioners is the first step toward a more constructive and mutuallyedifying relationship for a common vision of world mission.
According to Bokyung Park, who teaches at Presbyterian College and Theological
Seminary in Korea, even though the phenomenon of STM became huge and is still rapidly
growing in Korea, there have not been many theological reflections or missiological
writings on it.130 As a result, local churches and mission agencies have been leading STM
teams based on their own experiences and limited knowledge, often without proper
theological understanding and training.
Based on surveys regarding the various aspects of STM among students in colleges
as well as in seminaries in the U.S., Robert Priest and Joseph Paul Priest contend that if the
STM movement wants to make any meaningful contribution to today’s world mission, it
should be done both with a pedagogical framework developed by missiologists in
academia and with appropriate training developed by practitioners in the field. Only
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through this collaborative work between missiologists and practitioners, according to the
authors, can we overcome the complete disconnect that has been existing between service
and learning in STM.

Recommendations and Suggestions
While I do agree with the suggestions that Priest and Priest offer to create a link
between service and learning in STM, I do not think that missiologists are the only side to
be blamed. I believe both scholars and practitioners each have their own responsibility to
overcome this situation. Here I present some general suggestions and recommendations; I
provide more case-related ones in Chapter 7.

For Mission Scholars
Recognizing STM as part of Christian Mission: Even though STM is a
somewhat recent phenomenon, it is seldom mentioned in classes like Christian Mission
History, Biblical Foundations for Mission, or Theology of Mission. Considering its size,
impact, and potential, STM should be recognized as part of these main themes of seminary
classes. We might need a separate class solely focusing on STM, but more important is a
recognition that STM is a pivotal part of ongoing Christian mission that should be
understood theologically, anthropologically, historically, and practically. What we need is
not a new theology of STM, but an understanding of STM from the perspective of the
theology of mission as a whole, although we still need to develop the theological basis and
foundation for STM itself, since this will bring some adjustment and balance to narrow the
gap.
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Field Practicum: Seminaries should not ignore what is happening just across the
street. Seminary students should be provided with more opportunities to participate in and
lead STM teams, not just from local churches but also from seminaries where they are
studying and preparing themselves. Also, they should learn how to interpret their
experiences within a missiological framework. It is an encouraging sign that we can see
more and more cases of the Seminary-Centered Models of STM.
Experiencing Together: Teaching and learning is best combined during field
experience. Scholars are strongly encouraged to lead STM teams and to help students learn
what to see, how to relate to people, what to do, and what not to do, etc. Scholars should be
familiar with the potential dynamics of STMs, be updated with the current data, and be
motivated to write more from their own personal STM experience. This kind of firsthand
experience is crucial because “we must understand the creation and maintenance of
narratives being generated in specific places at specific times,” 131 and because it is the
best way to understand the true nature of STM.

For Practitioners
Anthropological Lens: STM practitioners and leaders should equip themselves
with an anthropological lens. With such a lens, they can develop cross-cultural competency
through cultural awareness, cultural understanding, and cultural sensitivity. Sadly, many
teams from Korea as well as the U.S. still act as if they are on a high position for helping
people in a low position. This ethnocentric and arrogant attitude brings no good to the
people they try to help. It is important for them to grasp the concept of culture and to
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develop an anthropological lens in order to understand each culture with its own merits and
defects in mind. Steve Ybarrola says that it is imperative to “understand the deeper, more
historical aspects of cultures” to have this anthropological lens in engaging STM.132
Contextual Lens: Practitioners need to think about this criticism; STM participants
are “agents of Western civilization.” 133 To have a contextual lens means to acknowledge
that people of a different culture have their own ways of meeting their felt needs and of
getting jobs done. The reason STM is often viewed as “good will with bad result” is that
people do not know how to contextualize their STM practice. For example, the point of
dramas and testimonies often fail to get across, since team members present them in quite
unfamiliar ways to the people. Vacation Bible School becomes a onetime event, because
the teams use materials all brought from their own country rather than using the resources
that are available locally. The starting point of contextual theology is “raising issues,” 134
that is, knowing the needs.
Missiological Lens: In Korea, STM practitioners are now using different terms to
describe the various aspects of STM. They limit STMs to one- to three-year overseas
ministry by those who have completed cross-cultural training. For shorter one- or twoweeks overseas trips, they use “Vision Trips” that emphasize the experience aspect of the
trip. I understand their intention to be more practical regarding STM by categorizing it;
however, I still insist we should use short-term “Missions” instead of vision “Trips.”
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Granted, that STM is by nature a trip, a time of travel, but it is more than just a trip that
helps us see foreign people living in different cultures; it is participating in God’s mission
in the world. Cognitive change determines behavior; we do based on how we believe. If we
are satisfied with STM as a trip, our expectations will be lowered, and it will create even
more problems. If we consider STM as mission, we will pursue a higher expectation, and it
could reduce existing problems. This is why I believe we should have a missiological lens,
with which we may view STM as part of the mission of God.

4. Conclusion
This chapter dealt with the general pros and cons of STM for the individual
participants, sending churches, career missionaries and receiving churches. Three
controversial issues related to STM were also discussed in further detail. No practice could
be perfect but we should listen to criticism and complaints about the practice of STM,
especially from nationals in the mission field. This study tried to understand STM from the
perspective of the people on the receiving end in Sri Lanka and the research findings and
results showed that the STM teams were still making the same mistakes that had been
criticized by nationals in other countries, like cultural insensitivity, lack of basic language
skills, and ministry inexperience. It seemed that STM had been a disaster instead of a
blessing to the people that we went to serve, but I was able to find a clue that overcame
these existing mistakes and helped the relationship between Dangsandong church and
Sarmaya Fellowship grow: it was the team’s commitment to make their STM an S-STM (a
Serial STM). The teams made the same mistakes like others, but they learned a lesson from

79

their failures and did not repeat them the following year. I present specific cases of this in
Chapter 6, Findings and Results of Research.
I talk about partnership and the issue of dependency with other related issues in the
next chapter. Dependency might look like partnership outside, but it is actually paternalism
inside. If we want to better understand partnership, we need to deal with dependency. I
already discussed dependency a little bit here in this chapter because STM is often
criticized as one-way missions fostering dependency. I found my suggestions, provided in
this chapter to avoid dependency and instead build partnership and interdependency in the
practice of STM, were valid and helpful through the case of this study, especially these
two: As a learner, not as a teacher, and as a supporter, not as an initiator. I learned that the
issue of dependency should be understood differently in the unique context of a country,
but the humble attitude of being a learner and supporter is appreciated everywhere.
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CHAPTER 4
UNDERSTANDING PARTNERSHIP

1. Introduction: Why Do We need to Talk about Partnership?
In the article “Cross-Cultural Friendship in the Creation of Twentieth-Century
World Christianity,” Dana Robert claims that “cross-cultural friendship is a hidden
component of twentieth-century missions”135 with a little bit of unwillingness to accept the
term “partnership” considering it as a by-product of a postcolonial age. She concludes,
In today’s world of instant communication, short attention spans, and material
development as mission, the sacrificial practices of friendship stand as
evidence for the kingdom ethics of God’s love for all people. Despite the
dangers of unreflective paternalism, friendship remains the proof and the
promise of Christianity as a multicultural, worldwide religion.136
Even though I truly agree with the value of cross-cultural friendship and its significant role
in contribution to Christian mission, her comments sound like nostalgia. Friendship is a
great starting point for any kind of cross-cultural work and it also functions as a
momentum for maintenance of the relationship once built on mutual friendship, but
strategic and intentional development of partnerships must follow the initial friendship if
the potential of friendship is to fully blossom. In this sense I understand partnership as an
extension and expansion of friendship.
Eunice Irwin, in her presentation of diagrams in the “Partnership” track at the 2004
Lausanne meeting in Pattaya, Thailand, well explained the change in “Partnership
Paradigms,” where the conflict between Community Model and Business Model is
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overcome and embraced in the Global Model. Now in the postmodern world, according to
her, partnership is more than relational friendship or team-oriented entrepreneurship. It is
pursuing the Kingdom of God with multiple models of churches, acknowledging multiplex
cultural values, and in multi-directional ways. Scott W. Sunquist writes, it is no
exaggeration to say that “every place of mission is a place of partnership in the twenty-first
century.”137 For this reason, I believe partnership is an imperative for the church’s
engagement in the mission of God in today’s world.
In this chapter, I first talk about why we need partnership from the historical
background and with some concrete research data about the current situation of world
Christianity. Biblical and theological foundations for partnership are also discussed after
dealing with the definitions of partnership from two perspectives: Achievement-oriented
Definition and Relationship-oriented Definition. Lastly, I point out some of the conditions
and keys for successful partnership as well as obstacles that make partnership difficult.
This will help the reader better understand the answers to the research questions about the
existence of partnership and the essential characteristics needed to build it based on the
case study presented in chapter 5 and 6.

2. Why Do We Need Partnerships?
2.1. Response to a Long-Time Request
More than a century ago, Vedanayagam Samuel Azariah, who later became the first
Indian Anglican bishop, was invited to the Edinburgh World Missionary Conference in
1910. There was a prevailing optimism celebrating what was achieved during the 19th

137

Scott W. Sunquist, Understanding Christian Mission: Participation in Suffering and Glory
(Grand Rapids, MI: Baker Academic, 2013), 370.

82

century which Kenneth Scott Latourette called the “Great Century” of Protestant missions
with many delegates coming from “younger” churches around the world. Cooperation
between missionaries, mostly sent from Western countries, and national church leaders
seemed to be on the right track, but Azariah directly pointed out “a certain aloofness, a lack
of mutual understanding and openness, a great lack of frank intercourse and friendliness”
between them138. He concluded his comments with the following.
Through all the ages to come the Indian Church will rise up in gratitude to attest the
heroism and self-denying labours of the missionary body. You have given your
goods to feed the poor. You have given your bodies to be burned. We ask also for
love. Give us FRIENDS! (emphasis is original)
Sadly enough until now, after a hundred years, his cry still echoes in different parts of the
world. Basically what V. S. Azariah asked for was not material goods, but relationship that
is foundational to partnership. Many Christian workers in local churches, missionaries, and
national church leaders have sought to build meaningful relationships and genuine
partnerships in the 20th century, but what we hear is more about paternalism and
dependency than partnership.
In the foreword of the book Cross-Cultural Partnerships by Mary T. Lederleitner,
Duane H. Elmer tells about his own experience at the conference in Canada where
Canadian missionaries and First Nations people gathered together to talk about
“Partnership.” His question to the group was this: “What comes to your mind when you
hear the word partnership?” The answers from the missionary group was “mutuality,
sharing, respect, cooperation, collaboration and so on,” and the answer from a First Nation
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person, after a long silence, was “When we hear the word partnership, what comes to our
minds is that this is another way for the White man to control us.”139 Even though this
comment does not represent the whole mission context and also does not mean total failure
of Christian mission, it at the least makes us re-think this question: Are we really serious
about partnership?

2.2. The Changing Setting of World Christianity
At the James Long Lectures of the Church Missionary Society in 1950, Stephen
Neill pointed out that the world was changing extremely rapidly; out of his understanding
of this situation, he continued,
Never have the problems that face the Churches been as acute and extensive as they
are at the present time. This is in part because the Church has for the first time in
history become what Christ always intended it to be, a world-wide Church, existing
in almost every country in the world, and worshiping Sunday by Sunday in nearly a
thousand tongues.140
Now we are experiencing this already changed reality in every continent. Neill saw the
expansion of Christianity with the growing number of churches, but what he did not see
was the shift of Christianity. As Andrew Walls observed, “Christian history has been one
of successive penetration of diverse cultures,” so “Christian expansion is serial,” which
means that “the demographic and geographic center of gravity of Christianity is subject to
periodic shifts.”141
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The age of Christendom, defined as
a “political and ecclesiastical arrangement
that reinforces a special relationship
between the church and the state,”142 has
not only largely disappeared already, but
also the age of World Christianity with new
faces has come. Today, a typical
contemporary Christian is depicted as a
“woman living in a village in Nigeria, or in a
Brazilian favela.”143 The world is witnessing “a

Figure 4.4. Christian Distribution
by Continent (Source: Center for the Study
of Global Christianity)

post-Christian West and a post-Western Christianity.”144 According to research by the
Center for the Study of Global Christianity in 2013, in 1910 the global North had over 80%
of the world’s Christians, whereas by 2010 59% of all Christians lived in the global
South.145
This shift of the center of gravity of Christianity from the North to the South, and
the accelerated phenomenon of globalization have raised the urgent need for partnerships,
especially cross-cultural partnerships, between churches, mission agencies, and seminaries.
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This need is an irresistible wave from God as well as from the age. In Making Your
Partnership Work Daniel Rickett illustrates the current change for this need.
The dramatically changing landscape of world evangelization is forcing new
alliances in missions. … Over the past three decades, advances by so-called
Two-Thirds world churches and missions have altered the landscape. In the
face of extraordinary success by local ministries and increasing challenges to
the traditional methods of sending North Americans, many missions have
begun to recognize the missing links in their ministry capacity and to seek
allies in the global neighborhood of Christians.146
If partnership was pursued as an ideal in the past, now it should be considered as a must in
the new context of global Christianity.

2.3. The Demographic of Missionaries
Besides the number of Christians in the changing context of global Christianity,
there is another statistic that makes us think of partnership as a requirement: the number of
missionaries sent and received. At the Edinburgh 2010 Conference, Todd M. Johnson and
Kenneth R. Ross shared findings from their research that was published as the Atlas of
Global Christianity. One of the findings was this: Missionaries are “not so foreign.”147
Evidently, “international missionaries increasingly are coming from the global South”
while “missionary sending from the global North is declining significantly.”148
As Timothy Tennent claims, the “West-reaches-the-rest” paradigm which was “the
unchallenged assumption behind the famous ‘white man’s burden’ of the nineteenth
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century”149 is no longer valid and we might need to admit that today’s paradigm of
“Christian missions from Asia, by Asians, in Asia and around the world”150 is on the
increase. This remark just shows that the 21st century mission field will be a place where
missionaries from the global South as well as from the global North should work together.
Missionaries from the global North need to reject the concept of the “white man’s burden”
and instead be ready to work together as partners with those from the global South. The
global South which once used to be the destinations of missionaries, has now become the
new sending base of missionaries. At the same time, missionaries from the global South
should acknowledge and appreciate the presence of and the work that those from the global
North have done and are doing in many parts of the world. In this way they can learn from
one another, which is a key aspect of partnership.

2.4. Unfinished Task of the Great Commission
The history of the Christian movement is based on the last words of Jesus: “Go and
make disciples of all nations, baptizing them in the name of the Father and of the Son and
of the Holy Spirit, and teaching them to obey everything I have commanded you” (Matt.
28:19, 20). Those who experienced total transformation from the teaching and ministry,
and especially from the death on the cross and the resurrection of Jesus took the message
of Jesus seriously and began to spread it to other people “in Jerusalem, and in all Judea and
Samaria, and to the ends of the earth” (Acts 1:8).
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Ever since Ralph Winter shared the “unreached people group” concept at the
Lausanne International Congress on World Evangelization in 1974, many of the leading
mission strategies and resources have been focused on those “unreached people groups”
around the world. A people group is considered as “unreached” if there is “no indigenous
Christian community within it capable of carrying on the task of evangelization and church
planting without outside assistance.”151 Contrary to our expectation, considering the stress
on the concept and work toward those groups within the last several decades, research
based on data from the World Mission Database, Joshua Project, and the Southern Baptist
International Mission Board tells us a somewhat discouraging result.
Despite almost 40 years of emphasis on unreached people groups, however, many
still have no church planting work of any kind among them. Others might have had
such work in the past but do not currently.152
In addition to the unreached people groups, we still have places called Creative Access
areas, or Limited Access areas, and Closed Countries. In these places, a missionary visa is
not issued in many cases and open evangelistic activities of any kind are unlawful.
Churches and Christians have restricted freedom for their gatherings and worship services.
In countries where Christians exist as a minority group, they struggle to survive while
facing constant persecution and discrimination from the government and hostile major
religious groups.
Uneven distribution of wealth and resources is also a factor that delays the
completion of the Great Commission. This was the fourth finding of Johnson and Ross in
the Atlas of Global Christianity.
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Christians of the Global South represent 60% of all Christians but receive only
about 17% of all Christian income. This puts them at a disadvantage in many areas,
including health, education, communications and overall quality of life. This
imbalance is one of the great tragedies of global Christianity that could not have
been easily predicted at Edinburgh in 1910.
Without partnership, through which resources can flow and can be shared, this imbalance
will be accelerated and consequently will make the Great Commission more difficult to
fulfill.

2.5. Current Trend in the Business World
Sometimes we can learn lessons from how business companies cope with the everchanging world market situation. Usually companies pursue partnership for biggest profit
and efficiency. Strategic alliances between major corporations are becoming a trend in the
business world. For some companies, however, partnership is a matter of survival, and for
some others it is a matter of life or death. The business world, Phill Butler observes, “has
come to see that there must be a conscious effort to build on internal strengths and to
‘outsource’ or go outside of themselves for all other requirements, by joining hands with
other companies.”153 In Working Together, Michael Eisner contends that it is “important
and timely” to talk about partnerships today. He continues,
[T]his is a perfect time to be encouraging partnerships devoid of envy, jealousy,
and rivalry as a way to escape from the toxic culture that has given the business
world a bad name, and to instead help people chart a new, often overlooked path
toward a better way of working.154
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I believe we can exchange the word “business world” here with “Christian mission.” It is
not uncommon to hear about stories of conflict between missionaries and national leaders,
between missionaries, and between national leaders. Unfortunately, people often see each
other as competing rivals instead of helping partners.

3. Definition of Partnership and Its Implications
According to Max Warren who realized that “a clear understanding of partnership
is coming to be an urgent necessity forced upon us,” the word “partner” seems to derive
from “the Anglo-French parcener, an old legal term denoting co-heirship.”155 There should
be something shared in common between partners. Sharing together, however, is not all
about partnership. Many tried to define partnership while emphasizing certain aspects over
others, and it is worth considering some of the definitions and the implications of each
definition here.

3.1. Achievement-oriented Definition
Phill Butler, in his book Well Connected, compared the definition of partnerships
with that of networks. He defines networks as “any group of individuals or organizations
sharing a common interest, who regularly communicate with each other to enhance their
individual purpose (emphasis is original),”156 and partnerships as “any group of individuals
or organizations, sharing a common interest, who regularly communicate, plan, and work
together to achieve a common vision beyond the capacity of any one of the individual
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partners”157 (emphasis is original). The difference between the two is that “while networks
may bring people or organizations together through a common interest, partnerships
galvanize linkages around a common vision or outcome.”158 The term partnerships is
focused on achieving something bigger that can be completed only through the
collaboration of two or more individuals and organizations.
This kind of achievement-oriented definition of partnership can also be found in an
article by Enoch Wan and Geoff Baggett, in which they introduce Max Warren’s
understanding of partnerships (missional partnerships), defined as “sharing with another or
with others in action.”159 Agreeing with Warren, they maintain that missional partnerships
“exist for the accomplishment of common actions and goals,”160 because “international
missions partnerships are, indeed, action-oriented and goal-centered.”161

3.2. Relationship-oriented Definition
Here is a slightly different definition of partnership from Butler, Warren, and Wan.
According to Daniel Rickett, partnership is “a complementary relationship driven by a
common purpose and sustained by a willingness to learn and grow together in obedience to
God.”162 Rickett also recognizes the importance of “a common purpose” like Butler does in
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his definition, but Rickett approaches the definition of partnership by focusing on the
“relationship” rather than achieving something. Moreover, it is noticeable that Rickett talks
about “leaning and growing together” as a part of partnership whereas Butler’s definition
stresses the achievement.
In Partnering in Ministry, Luis Bush defines partnership in mission as “an
association of two or more autonomous bodies who have formed a trusting relationship,
and fulfill agreed-upon expectations by sharing complementary strengths and resources, to
reach their mutual goal.”163 Ernie Addicott in his book Body Matters: A Guide to
Partnership in Christian Mission also recognizes the importance of relationship as a
foundation for authentic partnership. Addicott puts the Relationship at the bottom of
partnership as the Ultimate Foundation. Then on top of it, he places a Common Purpose, an
Agreed Plan, Sharing, and then Working Together as the Goal.164 Both Bush and Addicott
emphasize the priority of building relationships over others in partnership.
Edouard Lessegue, who has been serving at Compassion International, points out
the possible danger of having a partnership without proper and solid relationship.
Many times we rush through the process of partnership without taking the time to
adequately recognize and put in place the necessary building blocks of relationship.
We jump into action without developing the foundation of true partnershipsolid
relationship. … By not taking the time to build that relationship, we create all kinds
of misinterpretations and false expectations that render true partnership almost
impossible.165
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In summary, we can achieve something that we cannot do by ourselves through partnership
with others. Tangible results are desirable outcomes of any kind of authentic partnerships.
The ultimate goal of partnerships, however, must be more than completing a project or
finishing a plan in a scheduled timeline. There must be mutual learning and maturity
during and as a result of partnerships for each partner. With this in mind we can pursue
relationship-oriented partnerships balanced with task-oriented partnerships. The outcome
resulting from task-oriented partnership is meaningful only if there is a sustaining mutual
relationship. Likewise, the relationship-oriented partnership can maintain the vitality of the
relationship through collaborative accomplishment. We need both of them for healthy and
long-lasting partnerships.

4. Biblical and Theological Foundations for Partnership: What the Bible Says about
Partnership?
Scripture has numerous passages related to the concept of partnership. There are
metaphors and images as well as specific terms representing partnership. They can be
classified into two categories: Friendship, Co-laborers, and Partners as specific terms, and
the Trinity, the Incarnation, and the Body as metaphors and images. Each category is
briefly described here with several passages from Scripture. For the latter category, I will
borrow the threefold concept of partnership by Max Warren who understood partnership as
“an idea congenial to the very nature of God,” “God’s relationship with me,” and “true
relationship between man and his fellow-men.”166 I will expand his first aspect with “the
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Trinity” which is best described as perichoresis, the second one with “the Incarnation” as
kenosis, and the third one with “the Body” as koinonia.

4.1. Specific Terms Related to Partnership in the Bible
4.1.1. Friendship
Friendship is discussed first here, since it is the starting point toward partnerships.
In Ex. 33:7-11 friendship is described as speaking face to face, which implies closeness
and openness toward each other. Friendship also expects continual responses in love,
where one does not fear anger or rejection (Pr. 17:17). Pr. 18:24 even says that a friend is
closer than a brother when friendship remains loyal and supportive. A friend’s wounds can
be trusted, in Pr. 27:6, where the truth and the joy of transformation come together. We see
friendship is the final command and identity of the Christian community in Jn. 15:12-15.
My command is this: Love each other as I have loved you. Greater love has no one
than this, that he lay down his life for his friends. You are my friends if you do
what I command. I no longer call you servants, because a servant does not know his
master’s business. Instead, I have called you friends, for everything that I learned
from my Father I have made known to you. (Jn. 15:12-15. Emphasis is mine.)
The new community in Christ is the place where people can find and enjoy the mutual
interdependence sealed in the blood of Christ. In Jas. 2:20-24, Abraham shows us that
obedience as a responding action makes faith complete and, as a result, he was called the
friend of God.
4.1.2. Co-laborers
Words like “co-laborers (workers),” “fellow-laborers (workers),” and “fellowhelpers” can be identified in the passages like 2 Cor. 8:23; 3 Jn. 8; 1 Thes. 3:2; Phlm. 1, 23;
and Phil. 4:3. In these passages Paul calls those who helped him in his ministry of
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preaching the gospel, doing good works for fellow brothers and sisters, and working for the
truth as co-laborers. Partnership for Paul means working together for the cause of the
gospel.
4.1.3. Partners
In some passages a partner means a co-worker or a fellow-worker (2 Cor. 8:23;
Phlm. 1:17), and in some other passages a partner means a spouse (Prv. 2:17; Mal. 2:14).
In fact, partnership is often compared to marriage because of the intimate relationship
between each party. The marriage metaphor, however, does not perfectly fit the
explanation for partnership. Addicott points out that partnership does not mean marriage,
because marriage is permanent, exclusive, and a total commitment.167 In other words,
many partnerships have an ending point, they are inclusive in having more than one
partner, and so they do not require a total commitment from one partner.

4.2. Metaphors and Images Related to Partnership in the Bible
4.2.1. Trinity: The Expression of the Nature of God (Perichoresis)
The Trinity is often used as the primary and most important theological foundation
for Christian partnership. Beginning with Max Warren who regards God “not as an
undifferentiated unity but as a holy community, the holy and undivided Trinity,”168 many
other scholars and missiologists affirm the significance of the doctrine of the Trinity when
it comes to partnership in mission. Scott Sunquist insists that “the mystery of the Trinityin
its unity and diversity, its single nature and three personsis to be expressed in the mystery
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of the church in mission.”169 Cathy Ross also uses the concept of the Trinity as the vivid
image that reveals the nature of God and the fundamental characteristic of community He
himself belongs to.170 In Called as Partners in Christ’s Service, Sherron Kay George well
explains why we should focus on the Trinity for partnership.
Partnership is not merely a means, method, or approach to mission. Partnership is a
fundamental dynamic of the triune God of love who is, acts, and related in mutual
partnership in sending the Son, the Spirit, and the church into the world as
instruments of God’s saving mission.171
Enoch Wan and Kevin P. Penman also use the concept of the Trinity as a model for
partnership in Christian missions. After discussing the distinct roles within the Trinity, God
the Father, God the Son, and God the Spirit, they summarize that “Scripture discloses that
the persons of the Trinity love one another, honor one another, give glory to one another,
dwell in one another, confer with one another, and make plans with one another.”172 Their
emphasis on mutuality and togetherness in the Trinity comes from their critical analysis of
the current phenomenon of Christian missions.
Churches find it difficult to work with other churches. Mission agencies are
ingrown, as if they were wearing blinders, and they approach mission as if
they were the only ones working for God. They focus on their goals and their
people, with little to no regard for other groups. There is an ingrained attitude
of self-centeredness. There is no real sense of being a small, integrated part of
a larger whole.173
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The mystery of the Trinity is also compared to an image of “dancing around together in
hand and hand,” which means perichoresis in Greek. Anne Reissner uses this metaphor of
dance to describe the mission partnership.174 Wan and Penman’s above mentioned analysis,
however, shows that we tend to do “solo dancing” instead of “dancing together.” The more
we learn the true meaning of dancing together as revealed in perichoresis, the better we
will be working together in partnership.
Another precious lesson that we can learn from the Trinity as a biblical foundation
for partnership is this: each person of the Trinity joins the oneness without losing its unique
distinctiveness. The Trinity in a dancing circle looks one from a distance, but we can tell
each person when we get closer. This means that in partnership, as we strive to work
together as a unity, no one party should be absorbed into another party losing one’s
uniqueness and individuality.
4.2.2. Incarnation: The Relationship with God and Human (Kenosis)
Another biblical foundation for Christian partnership is the Incarnation of Jesus
Christ which is the most critical event in human history. Authors who deal with the Trinity
as one of the biblical foundations for Christian partnership soon move to the image of the
Body for the Church as a second biblical foundation, but I claim that the Incarnation
should be considered another important biblical foundation for partnership because it also
discloses the secret of Christian partnership that we pursue. Philippians 2:5-8 reads thus:
Your attitude should be the same as that of Christ Jesus: Who, being in very nature
God, did not consider equality with God something to be grasped, but made himself
nothing, taking the very nature of a servant, being made in human likeness. And
being found in appearance as a man, he humbled himself and became obedient to
death-- even death on a cross!

Anne Reissner, “The Dance of Partnership: A Theological Reflection,” Missiology: An
International Review, XXIX, no. 1 (2001)
174

97

Jesus, who is God in his very nature, made himself nothing to be human. That is the key of
the Incarnation clearly shown in these verses. It is written as “emptied himself” in the New
Revised Standard Version and it delivers the more accurate meaning of kenosis in Greek.
This “self-emptying” of Jesus let him be one of us when he was in this world, and let him
complete the redemptive purpose by being a human as well as a God. Jesus did not ask us
to come up to the place where he is as God to save us. Instead, he came down to the place
where we are as a human to save us. Instead of asking for, he gave up. He chose sacrifice
rather than privilege.
This “emptying oneself,” I believe, is one of the keys to a successful partnership.
Some people think of partnership as a win-or-lose game. They try to have their own way in
everything and want the other party to follow the rules and guidelines set by them. This
attitude of asking others to empty themselves can be found in Charles Van Engen’s article
as various forms of syndromes.175
The Financier Syndrome: We give money only if we can control its use; or we
don’t give money because we feel it would not be good for “them;” or we give
money in such a way that it makes the recipient totally dependent on us.
The Smothering Syndrome: We decide what the recipients really need and foment
change accordingly; or we hear the recipients say they need something, but we
decide they really do not need it.
The Organization Syndrome: The sending agency designs programs on its own
and then asks the recipients to take them or leave them; or manipulates the
recipients in such a way that they have no choice but to receive the sending
agency’s services.
The Invasion Syndrome: We bring in services and people; we create programs or
budget money and locate all the services in a setting without any consultation with
the recipients.
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Under all these syndromes lies one basic common attitude: You empty yourself! The
Incarnation of Jesus, however, teaches us to empty ourselves first by not insisting our own
ways but allowing more room for others in partnership. To empty ourselves does not mean
“self-debasement” or “self-flagellation,” but to “follow the example of Jesus and
voluntarily humble ourselves as subjects with dignity worthy of the respect of others.”176
4.2.3. The Body: The Community of Believers (Koinonia)
The third biblical foundation for partnership is the Body of Christ as an image
representing oneness of the believing community (Eph. 3:6; 4:12-32; 5:25-33). This is “an
apt and dynamic picture of partnership”177 and well delivers the essence of the nature of the
church, which is often mentioned as koinonia. Letty Russell captures the meaning of
koinonia like this.
The emphasis of koinonia, or community, is on a two-sided relationship of giving
and receiving, participation, impartation. … Coming from the root word koinos,
“common,” koinonia reminds us that Christians in partnership are not extraordinary
but are ordinary … We share as we do in the communion, yet we do not lose our
own identity.178
Therefore, to have partnership together as a body of Christ means to share together with
what we have for each other, and to “be listening, attentive to others in their ministry,
always ready to step in to support when appropriate.”179
Enoch Wan and Geoff Baggett also use the concept of unity as a basis for theology
of partnership while referring to Jn. 17:20-23 because it “contains perhaps the most

176

George, Ibid., 55.

177

Sunquist, Understanding Christian Mission, 377.

178

Letty M. Russell, The Future of Partnership (Philadelphia, PA: The Westminster Press, 1979),

179

Sunquist, Ibid., 378.

19-20.

99

compelling passage of scripture that addresses both subjects of unity and mission.”180 They
assert that there is no reason for us not to work together because of doctrinal differences or
denominational background if we really understand the meaning of unity as one body of
Christ. Thus Christian unity becomes the foremost reason for partnership in Christian
missions.
There is, however, one more central aspect in Paul’s understanding of partnership
as a body of Christ that we must not ignore: the sharing of suffering. The theme of
suffering is always at the center of Paul’s relationship with Christ and with other fellow
Christians.
- [H]e has graciously granted you the privilege not only of believing in Christ, but of
suffering for him as well. (Php. 1:29. Emphasis is mine.)
- I am now rejoicing in my sufferings for your sake, and in my flesh I am completing
what is lacking in Christ’s afflictions for the sake of his body, that is, the church. (Col.
1:24. Emphasis is mine.)
For Paul it is crucial to share suffering with Christ as his follower, and with the
church as one body of Christ. In this sense partnership is more than working together; it is
also suffering together. We are well aware of the fact that there are still many countries
where religious freedom is not allowed and Christians have been persecuted as a minority
group by the majority religion groups. In that situation, partnership means something
deeper than working together. As Sunquist says, partnering with Christians under
persecution can “provide them with a voice and a watchful eye,”181 and when we identity
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with them in a partnering relationship, it becomes a message to “the local officials that
Christian participation locally affects a global community.”182 In this sense it is really true
that “suffering is not only the most difficult but also the most profound manifestation of
partnership.”183
Our partnership with God and with others can lead to our suffering and to
sharing the sufferings of others. We do this by being present, by feeling their
pain, by reacting with compassion, and by joining them in solidarity.184

5. Obstacles for Partnership: What Makes Partnership Difficult?
Ideally, as Maurice Sinclair said, “there is nothing more interesting, exasperating,
and exciting than partnership,”185 but in reality it is hard to build and maintain an authentic,
mutually benefiting and vibrant partnership. Five factors that hinder successful
partnerships are here discussed.

5.1. Cultural Insensitivity
When we talk about culture, it is helpful to listen to Clifford Geertz who said, “man
is an animal suspended in webs of significance he himself has spun.”186 For Geertz, culture
is those webs and “a context, something within which they (social events, behaviors,
institutions, or processes) can be intelligently―that is, thickly―described.”187
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If we admit that there are “cultures” instead of “the culture,” and that each culture
is like a complex structure of meanings and significance, and that culture is more than what
we eat and what we wear, we should hold our judgment for a while when we first enter into
a different culture than ours. If we want to understand other people’s culture, it is crucial
for us to discover “who they think they are, what they think they are doing, and to what end
they think they are doing it”188 instead of who we think they are, what we think they are
doing, and to what end we think they are doing it. Quick judgment on and ignorance of
other cultures lead us to cultural insensitivity, which is one of the biggest hindrances to
authentic partnership. Max Warren warned that cultural insensitivity can lead to spiritual
imperialism.
This insensitiveness to the values of other cultures, this presumption of the infinite
superiority at every point of our own culture, is a form of implied contempt. This is
a form of spiritual imperialism, and Asia and Africa do not like it any more than
they like other imperialism.189
Without proper understanding and appreciation of a partner’s culture, it is impossible to
build a meaningful partnership.

5.2. Lack of Communication or Unilateral Communication
Partnership is not a onetime event, but a process; it requires constant
communication between partners. By definition, as discussed earlier, partnership works on
mutual relationship towards a shared common goal. When communication is lacking, the
relationship weakens and, as a result, each partner has less and less responsibility and
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motivation to achieve the goal. Active communication between partners not only functions
as a glue for the relationship, but also as a reminder of the very reason for the partnership.
What is worse than lack of communication is unilateral communication.
Communication in partnership requires a dialogue, not commands or orders. Unilateral
communication is both a cause and a result of an unhealthy dependency and paternalistic
relationship. In this relationship, one speaks and the other listens, one says and the other
does. This is not partnership. This is a disguised form of a “master-servant” relationship.

5.3. Unhealthy Dependency and Paternalism
The antonym of partnership is not separation or division, it is dependency and
paternalism. Some aspects can make a dependent and paternalistic relationship look like a
partnership, such as partners, communication, and shared goals. What makes a dependent
and paternalistic relationship different from partnership, however, is how it works. In a
dependent relationship, resources and materials for a project or a program come from
outside even when they are locally available, communication is often one-way, and goals
and major decisions are determined and made by foreign leadership. Because of unevenly
distributed materials and information resources and the unique situation of each place
around the world, we do need to be dependent on others sometimes, but this kind of
dependency does not necessarily obstruct partnership building. What makes dependency
unhealthy is the attitude of the giver and the receiver. When the giver possesses all the
power and control because of what he or she gives, and when the receiver becomes
submissive and passive because of what he or she receives, an unhealthy dependency is
fostered and established in that relationship.
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5.4. Unachieved Goals and No Outcome or Results
Partnership is well sustained on a solid relationship, yet it is also important to have
tangible outcomes and results from partnership. Partners often have one big goal and
several stepping goals for a specific period of time. Achieving each goal for each stage can
be a great impetus and motivation for moving forward. It seems natural that partners easily
lose their initial passion and enthusiasm when they do not make any progress towards their
goal, and if this no-outcome situation continues for a long time, it might endanger the
partnership.
Regarding the outcome and result of partnership, there is one thing that we need to
remember: what is visible is not always what matters the most. For every partnership we
have to ask this question: How can we measure success in partnerships? Too often we set
goals and expect outcomes in numbers, so we are concerned about number of people
involved, amount of money transferred and utilized for the projects, places visited and
people met during the ministries, and copies of Bibles or books donated and placed on the
shelves in churches and libraries. Numbers are useful for us to have an overall picture of
the situation and progress. They also provide us with sense of achievement, but what
partnership pursues is more than numbers. It seeks for a sense of oneness as the Body of
Christ and brother-sister relationships as God’s family. It seeks for deeper trust in each
other and maturity in both partners. Trust or maturity cannot be represented in numbers,
but that is the real fruit of partnership.
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5.5. Personal Conflict between Individuals
Partnership often comes to an end because of personal conflict. Ultimately a
partnership is all about relationships between individuals. Therefore, a deep understanding
of human nature and of each individual’s uniqueness is crucial for laying a solid
foundation for any authentic partnership. Unfortunately, however, we fail to accept the
sinfulness of human nature and only want the partner to be “the perfect one for me.” We
also feel uncomfortable with the differences that the partner has rather than acknowledging
and celebrating them. The differences might be in terms of ethnicity, educational and
family background, culture, communication style, values, personality, and so on. When any
or a set of these differences come into play over an issue that both partners have for a
project or a program, they create a bigger problem than the issue itself, and as a result they
even jeopardize the relationship between the partners. Sadly, personal conflict between
people in leadership of two organizations or institutions can bring a long-term partnership
to an end with indelible scars on both sides.

6. Conditions for Authentic Partnership: What Makes Partnership Successful?
We talked about several obstacles that make partnership difficult, but how about the
factors that catalyze partnerships? What makes a partnership successful? In many cases,
problems are complex and complicated, but the answer is often simple and clear. Being
simple and clear, however, does not mean being easy to do.
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6.1. Respect for Culture
If cultural insensitivity is one of the hindrances to a successful partnership, respect
for culture is one of the keys to it. It may sound abstract and too broad to apply. Simply
speaking, to respect other cultures means to acknowledge that there are some things that
we can learn in spite of all the differences, because it is true that “things that make sense in
our culture do not always translate. It works conversely in many ways, in that something
that a different culture does can be so out-of-this-world illogical to you, and be so right-athome normal to them.”190 To respect other cultures does not mean to accept everything in
them without discernment, but to recognize their uniqueness first of all.
To make a further step in respecting other cultures, it asks us to die to our culture.
The principle of the Incarnation of Jesus applies here, and it also means to bring our culture
to the cross of Jesus Christ. Paul McKaughan says,
[J]ust as Christ died in my place, so must I allow my culture, my way of doing
things, to be crucified with Christ. … So in partnership we do not strive for a
homogenized “Christian” culture, but rather we strive to allow the Holy Spirit to
express Himself through the diversity of our cultures, through the strengths and
giftedness of our various cultural expressions.191
Therefore, to have respect for other cultures as a first step towards partnership requires us
to have an open mind about differences and to appreciate them.

6.2. Respect for Ability
The temptation to control everything arises when a partner becomes suspicious of
the other partner’s ability to get things done, and this often leads to unhealthy dependency
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and paternalism. When it comes to ability or capability, however, we should remember that
it is determined by already-set standards and criteria in a certain society. Ability is not
always evaluated by its efficiency or promptness as we do. We should not judge our
partner’s ability based on how we do things in our home setting. This is more than just
respecting cultural differences. Respect for ability requires us to let our partner have full
control over certain projects or programs and let them finish and complete them with their
own standards and criteria while helping them with what we can do.
In addition, what I mean by respecting ability is not only to acknowledge that we
have different types of ability, but also to admit the limitations of our own ability. We
cannot do all things by ourselves. We need others, and this is why we need partners in an
ultimate basic sense. Tokkunboh Adeyemo, general secretary of the Association of
Evangelicals of Africa and Madagascar, stresses that “No single groupregardless of how
skilled, gifted, experienced, or richcan finish the task of world evangelization alone. It
will take all the true Christian Church and para-church organizations all over the world
working together in obedience to Christ.”192 Yes, we need each other’s skill, gift,
experience, and resources, that is, ability.

6.3. Respect for Maturity
Respect for maturity is not the same as respect for ability. If ability is about
knowledge, maturity is about wisdom. Besides, it takes intentional effort to be able to do
something, but to be mature is a natural process for most people. The point here is that
respect for maturity has something to do with respecting others because they are human
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beings like us. We all know that we should do this, but we sometimes forget that we are
dealing with people like us. From time to time, we view other believers in churches on the
receiving end as “objects or even fruits of mission efforts, but not as fellow members of the
church, equal before God.”193 Our partners are not like “second-grade citizens” and they
should not be treated as such. This is important because whether we treat others as equal to
us or less than us determines our basic attitude towards them. Our partners are not
something that we put on our jacket like a badge of honor or victory, but someone whom
we live and work with for a certain common goal. For me, it took three months to learn this
lesson when I was in Burundi in 2001. It was like a hammer-hit realization, and from that
time on, I have been able to make friends in a real sense. When we truly acknowledge
someone as a mature person, we begin to treat him or her as a conversation partner: I speak
and I listen, and my partner does the same. This is the key to partnership.
Genuine dialogue is essential in mission partnerships. Every person and every
partner has a right to speak and to be heard. However, it is time for those who have
traditionally assumed the role of speakers to learn how to listen. … it is time for
those who have rarely had the opportunity to speak, or whose voice has not been
heard, to step forth and speak. In other words, mission today calls for surprising
role reversal.194

7. Conclusion
In this chapter, I talked about the need for partnership in the field of Christian
mission. Not only the past history, but also the current situation of world Christianity
clearly demonstrates that we need to work in partnership to complete the Great

193
Jun Vencer, “Control in Church/Missions Relationship and Partnership,” in Kingdom
Partnerships for Synergy in Missions, ed. William D. Taylor (Pasadena, CA: William Carey Library, 1994),
106.
194

George, Called as Partners in Christ’s Service, 67.

108

Commission given by Jesus. The Bible is also full of metaphors and images of partnership
and actually the very nature God as the Trinity is the strong symbol for us to live as the
body of Christ, koinonia.
I believe everyone at least agrees that it is desirable to work in partnership, but the
reality is different. It is not easy to find a case that has a long-term healthy partnership.
Cultural insensitivity, or lack of communication often functions as an obstacle that makes
partnership difficult or even sometimes makes an existing partnership fail. We pursue
interdependency through partnership, but often we see dependency and paternalism instead
of a mutually beneficial relationship. It is true that partnership is more about relationship
than specific achievement, but tangible outcomes and results nourish the relationship and
thus make a partnership stronger and last longer. The research results from the case of
Dangsandong church and Sarmaya Fellowship reveal that the sense of accomplishment of
their vision through the relationship provided the reason and momentum to continue to
move forward to both sides.
In addition to the tangible outcomes and results, I found that three conditions that I
suggested for authentic partnership here in this chapter were really working in the
relationship between the two churches. The STM teams from Dangsandong church tried to
have respect for the culture of Sri Lanka by learning from their mistakes, eating the same
food with the nationals, staying at the same places with local teachers and volunteers, and
letting them guide and teach what to do or what not to do in certain circumstances. I also
saw that when the nationals got competence through respect for ability and maturity, they
were able to achieve even greater goals than the STM teams alone. Genuine partnership
based on a mutually respecting relationship not only strengthens the relationship itself, but
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also helps us accomplish the goals and reach out to the vision that we cannot do ourselves.
It is really true that we do better when we are together.
With this understanding of STM and partnership, now I move to the case that
reveals the possibility of building long-term cross-cultural partnership through STM that
has lasted from 2000 until now. This case shows what we should focus on if we really want
to have a mutually beneficial relationship through STM in a real setting.
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CHAPTER 5
UNDERSTANDING THE CONTEXT OF THE CASE

Chapters 2 and 3 dealt with short-term missions from various perspectives and
Chapter 4 discussed partnership hoping that we will see healthier partnerships rather than
dependency or paternalism in Christian mission. Now it is time to put short-term missions
and partnership on the same table by examining the possibility of building long-term
partnership through short-term missions. It might sound contradictory to talk about “longterm” partnership with “short-term” missions, but the case I will deal with has a unique
aspect that made this possible. I will discuss and analyze the case of the twenty-year-long
relationship between Dangsandong church in Korea and the Sarmaya Fellowship in Sri
Lanka that started in 2000. Though the relationship between these two churches has been
going on since 2000, my research covered only the years between 2000 and 2013. While
there is much to say about the still on-going relationship, the purpose of this chapter is to
provide some case background in order to better understand the research findings and
results that will be presented in Chapter 6.
Based on the three models of STM that I developed, the STM from Dangsandong
church is Local Church-Centered Model. The sending supporters and sending entities are
Dangsandong church, the Goer-Guest Leaders are in most cases mission pastors (I led the
team five times) and lay leaders. The Field Facilitator is a career missionary in Sri Lanka
and the Intended Receptors are local churches associated with Sarmaya Fellowship.
This chapter will first briefly look at the history of Christianity in each country, and
then will discuss in detail each party involved in the case. It is crucial to have some basic
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information about the past history and current situation of Christianity and the overall
religious context of Sri Lanka to better understand the unique identity of Sarmaya
Fellowship. Sarmaya Fellowship, as nonmember of any mainline denominations in Sri
Lanka like the Methodists or Presbyterians, developed their distinctive theological stance
and ministry as a growing indigenous movement. This uniqueness has much to do with
why they welcomed and continued to need the STM teams from Dangsandong church in
Korea.
The STM trip in 2000 to Sri Lanka was the first STM of Dangsandong church and
they have gone to Sri Lanka every year to the present. It is unique in this sense, so it is
important to understand how it started and continues until now and who did what role in
this.
Some might have concerns about oversimplification of the history of each country,
but in-depth description of the history will need a whole new chapter, or even a book, and
that is not the purpose of this study. This chapter provides relatively short, but essential
information to understand Sarmaya Fellowship in its socio-religious context of modern Sri
Lanka, and to know the beginning and current situation of Dangsandong church in its
engagement in world mission in the county of Sri Lanka.
The actual needs and concerns or issues, as well as the common visions and
objectives, are totally different based on the context of each country. Therefore, it is crucial
to know the country in its historical and socio-religious context in order to be able to
answer the research questions that I introduced in Chapter 1.

112

1.

Sarmaya Fellowship in Sri Lanka
To understand what kinds of benefits the STM teams from Dangsandong church

and the members of Sarmaya Fellowship have enjoyed together as a result of this long
relationship, it is essential to see it in the historical context of Christianity in Sri Lanka. In
addition to Christian missions history, the ethnic and political situation of Sri Lanka also
needs to be understood to more fully understand the formation of Sarmaya Fellowship’s
identity.

1.1. Christianity in Sri Lanka
1.1.1. The Beginning
G.P.V. Somaratna, Professor of Modern History at Colombo Theological Seminary,
says that the “Christian religion in Sri Lanka may be as old as Christianity itself.”195 His
view comes from possible contact with the Persian church and is supported by other
scholars196 like Scott W. Sunquist and Shanthikumar Hettiarachchi:
Cosmas Indicopleustes reported in his Christian Topography that he knew of an
island (which most take to be Sri Lanka) where there was a Christian community.
He had visited Christian communities along the southern coast of India as well.197
The earliest Christian presence on this island, according to the records of Cosmas
Indicopleustes is that the Persian Christians had a place of worship during the 7th
century, CE (the Anuradhapura period). … [T]here is evidence of strong
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commercial links between Malabar and other popular ports of the island which
many indicate there would have been visits by Christians and even settlements
among the natives.198
The significant Christian presence, however, is said to have begun with the arrival of the
Portuguese in 1505. The Portuguese were the first colonial power on Sri Lanka, followed
by the Dutch (1638-1796) and then the British until independence in 1948. Under the
support of the Portuguese rulers “the Roman Catholic faith became deep seated in the
society of Sri Lanka,”199 but later Roman Catholics suffered persecution and severe
limitation of their ministry by the Dutch administration that brought Protestant Christianity
to the island. The British government, however, “allowed freedom of religion to all
religious faiths found in Sri Lanka by withdrawing the discriminatory laws introduced by
the Dutch,” and, as a result, “the Roman Catholic as well as Protestant denominations grew
in numbers and influence.”200
1.1.2. Legacy and Ramifications
Sri Lanka has experienced different forms of Christianity in its history. Portuguese
Franciscans, Dutch Calvinists, and later British Anglicans and Wesleyans have put their
marks on the island, and now evangelical Americans and Koreans are following in their
footsteps even though their impact is not comparable to that of the previous imperial
powers.
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A local pastor that I met at the Baptist church in Nugegoda told me about the three
Bs as the legacy of foreign missions in early times. According to him, they are the Bible,
Bread, and Billa.201 Foreign missions had a huge positive impact on the lives of Lankan
people not just in terms of religion but also culture. They introduced a new style of music
that people can enjoy and they also provided supplies and materials from outside. The
weakness of early missions, however, was also evident mainly because of their total
dependence on the mother country. Martin Quere Omi notes,
The close alliance of Church and state in the missionary enterprise had serious
drawbacks. The inhabitants of the island, who treasured the independence of their
land and their own religious and cultural traditions, could not but be suspicious of
and oppose the new creed, which was professed by the Portuguese officials, many
of whom came to be noted for their rapacity and cruelty.202
This tie and closeness between mission and its sending country for “its personnel, for its
maintenance, its administration and animation”203 strongly discouraged any kind of
autonomy and independence. As a result, when the connection ended and the Church was
left alone, it soon lost its energy and vitality. The early missionaries’ “over-confidence and
their under-estimation of the strength of indigenous religions”204 also explain to some
degree their failure.
Another problem caused by early missions is the question of authenticity of
people’s conversion. Alan Strathern points out that “rulers were only likely to submit to
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baptism as a condition of political advantage.”205 Strathern says that “conversion was seen
to be most successful as a process of de-socialization and re-socialization that required the
daily company of other Christians.”206
Statistics also supports Strathern’s argument regarding the inauthenticity of
conversion among many of the people in early missions. According to the National Church
Survey 1998 which is the first official document that reveals the current situation of the
Church in Sri Lanka, “after 450 years of Christianity the Protestant community is less than
1% of the population and the entire Christian community has declined from 21% in 1722 to
7.4% in 1985.”207
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Figure 5.5. The Decline of the Church: 1722-1985 (I present this as a chart from the data
found from different sources.)
In an attempt to explain the downward trend in this chart, the editor of the survey
identifies some of the causes of this decline as follows:208
1)

Colonial attitude towards the locals which had proved to be
counterproductive to the missionary effort.
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2)
3)

Unwise methods used by some of the Western missionaries.
Failure to contextualize the Gospel and to come to grips with cross-cultural
issues.

In Theravada Buddhism and the British Encounter, Elizabeth J. Harris claims that “the
missionaries said little that was positive about Buddhism.”209 She continues, “their
exclusivist religious convictions and an increased demand from home for stories about the
conversion of the heathen precluded this, pushing them towards a nihilistic interpretation
that now refused even to grant moral worth to Buddhist charity.”210
This colonial attitude coupled with unwise methods of foreign missions fertilized
the soil for raising Christians with shallow religious experience and, as a result, temporary
artificial conversions.
1.1.3. Challenges and Hope for Today
Buddhist Nationalism
One of the analyses about the steep drop in the Christian population from 21% in
1722 to 7.4% in 1985 finds its reason from the freedom of religion that the British
commenced in 1796. This freedom which was initially planned to give people an
opportunity for willing-conversion instead of force-conversion during Portuguese and
Dutch rule ended up with an unexpected and unwanted result: the revival of Buddhism.
This freedom not only opened doors for other denominations to come to Sri Lanka
but also ignited a revival in Buddhism. This revival won many re-converts to
Buddhism. Most of the key leaders who were instrumental in this Buddhist revival
were all baptized as Christian in their “childhood days.”211
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Some scholars contend that it was not only freedom of religion that was enacted by the
British government but also Christianity itself which catalyzed the identity formation of
Buddhists and the ensuing revival of Buddhism in Sri Lanka.
It is widely recognized that Christian missions in Sri Lanka have played a central
role in the formation of a modern Buddhist identity. … The series of missions in Sri
Lanka introduced not only different forms of Christianity but also new conceptions
of religious identity. Missionary encounters, however sporadic and variable,
spurred efforts by Sinhala Buddhists in Sri Lanka to accommodate or resist
Christianization.212
It is ironic as well as interesting to find that Buddhist nationalism owes much of its revival
to Christianity. Missionaries’ demand for exclusive Christian identity was adopted by
majority Buddhists and they began to force the same on people, which became threatening
to a minority Christian community. Stephen C. Berkwitz argues,
[T]he gradual adoption of Christian missionary-style attitudes toward conversion
among Sinhala Buddhists has been working to the detriment of Christians and
Christian converts on the island today while allowing for the more strident
expression of Buddhist nationalism.213
As a majority ethnic group in Sri Lanka,214 Sinhalese Buddhists promoted Buddhism’s
revival while making the most of the democratic political situation after independence.
They cultivated the notion of a Buddhist country by strengthening their ethnic identity as
the people of Sri Lanka and by oppressing other ethnic groups and religious communities.
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An article in a recent Lausanne Global Analysis describes the current situation in
Sri Lanka as follows:215





Sinhalese Buddhists tie together national, ethnic, and religious identity.
To be a ‘real’ Sri Lankan is to be a Sinhalese Buddhist; anyone who is not is a
‘foreigner’, a second-class citizen, who is only welcome as long as he or she does
not threaten Buddhist cultural superiority.
Any challenge to Buddhist superiority  such as suggesting individuals change
their religion  is an act of triple treason: an attack on the Buddhist religion,
Sinhala ethnic identity, and the nation of Sri Lanka.
Attempts to counter this through asserting ‘human rights’ or ‘democracy’ only
reinforce the prejudice that the ‘Christian West’ is trying to ‘re-colonize’ Sri
Lanka, and that these notions prepare the way for churches to spread this new
imperialism by enticing or manipulating good Sri Lankan Buddhists to become
Westernized Christians.

Under this repression and the influence of theological liberalism, mainline denominational
churches lost their evangelistic vigor and “Christianity became harmless to Sri Lanka
culture, and the church was left at peace as long as it did not proclaim Christ as unique
savior and Lord.”216
New Movement
Early missions in Sri Lanka by colonial powers left both positive and negative
impacts on the country with the remaining minority community of Christians. With their
long history and tradition, however, mainline churches do not seem to have done their best
for the expansion of the Kingdom of God under the hostile Buddhist government. Yet,
there is still hope. Beginning in the 1980s, Sri Lanka has witnessed a new movement led
by non-mainline churches. They are independent non-denominational or new
denominational churches and indigenous ministries. The National Church Survey clearly
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shows the sharp contrast between the decline of mainline churches—churches that belong
to the National Council of Churches (NCC217)—and growth of new churches, namely the
—National Christian Evangelical Alliance (NCEA218) churches and independent
churches.219 The number of NCC churches’ adherents, 96,000 in 1980, dropped to 88,700
in 1993, while the number of NCEA affiliated churches’ adherents, 7,000 in 1980,
increased to 32,721 in 1993. Moreover, independent churches had a phenomenal growth
from only 2,000 in 1980 to 36,697 in 1993.220 The total number of adherents of NCEA
churches and independent churches is still smaller than that of NCC churches, but the
contrasted trend of abrupt decline and rapid growth shown from the data reveals the future
picture of Sri Lankan churches.
There is another aspect of the surprising growth of new churches and movements.
Since the growth has been possible due to their evangelical vigor, unlike the mainline
churches which have been passive and inactive in evangelism, these new churches and
movements “face much local opposition, mainly because they are effective  people are
actually becoming Christians,”221 and, according to my field research, this opposition and
persecution has formed a unique identity of Christian communities which belong to
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independent and indigenous churches. This identity of persecuted Christians explains much
about the Sarmaya Fellowship in this study.

1.2. Short-Term Missions in Sri Lanka
Due to the absence of any official statistics about STM in Sri Lanka, such as how
many teams the country receives every year, what the destinations within the country for
the teams are, and what kinds of ministries the teams do during their stay, I was able to get
only a rough idea about STM in Sri Lanka from interviews with local church pastors, staff
members of denominations, and leaders of Christian institutions and organizations.
Therefore, this section limits its scope within the general aspects of STM in Sri Lanka, but
it also explains some aspects of the uniqueness of the case of this study.
1.2.1. Two Factors: Push and Hesitation
Sri Lanka has not been one of the popular destinations for short-term mission
teams. Two main reasons can be mentioned for this; one is a push factor and the other is a
hesitation factor. First, the oppressive attitude of the government toward foreign influence,
especially that of Western countries has been acting as a push factor. The missionary visa
quota assigned to each denomination of NCC churches, according to pastor Bowan, the
director of Sarmaya Fellowship, dropped significantly by not allowing visa renewals of
already working missionaries. Consequently, missionaries who want to work in Sri Lanka
have to find a different way to get a visa, such as a business or student one. What makes
the situation worse is that more and more missionaries working with student or business
visas have been kicked out by the government because they were actually doing missionary
work in the country.
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This atmosphere of hostility is not just limited to the government. Local people,
especially Buddhists who identify the West with Christianity still have strong antipathy
against Western countries because of the past history of colonization. Even one of the
women that I met said that they are evil with all kinds of corrupted cultures and behaviors.
Second, the unstable political situation due to the long-lasting civil war between the
Sinhala government and the Liberation Tigers of Tamil Eelam (LTTE) from 1983 to 2009
functioned as a hesitation factor for outsiders. Some respectable career missionaries go to
places called Creative Access Areas, most of which are the places experiencing religious
persecution and political instability. Short termers, however, usually do not favor those
places which put their safety and security at risk.
1.2.2. Overall Picture of Short-Term Missions in Sri Lanka
Wesley Alexander, who is serving as Director of Evangelism at Methodist
Headquarters in Sri Lanka, provided some meaningful information about the current trend
of STM in Sri Lanka. According to him, STM teams are coming from several countries
including England, Germany, Singapore, but mostly from South Korea. Obeth Thevanesan,
senior lecturer at Lanka Bible College, said he had teams from the USA while he was
working at Pentecostal churches. The main ministries that the teams do are evangelism,
church planting, and engineering work. Two Korean missionaries have had dozens of years
of receiving teams from South Korea. Eunbum Jung has been working for 17 years in Sri
Lanka, and has typically received 5 to 6 teams a year, with that number beginning to
increase. When the team is made up of mainly adults with pastors, they do lectures or
seminars for the local pastors and church leaders. Missionary Sunghun Jeon, who is
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working with YWAM, said that he receives 2 teams a year, and other Korean missionaries
from different denominations also have two or more teams annually.
It is not easy for churches in Sri Lanka to receive many STM teams from the
outside due to the political and religious situation, but they have been able to recruit teams
through the connections built between denominations, educational institutions, and
personal relationships. The number of teams coming to Sri Lanka is limited, but it seems
evident that more and more teams are coming and serving local churches in Sri Lanka.

1.3. The Sarmaya Fellowship
Sarmaya Fellowship is a small denomination of churches that began with one
church, and it received the STM team from Dangsandong church for the first time in 2000
and I joined the team since 2001 until 2006. The history of Sarmaya Fellowship began in
1982 when a group of people gathered together at the parish hall of the Veyangoda church,
and they shared the need for the evangelization of Sri Lanka. All of them agreed to begin a
new movement for that purpose and the name Sarmaya (which means the Way in
Sinhalese) was chosen out of many other names suggested. This organization existed until
1992 as The Sarmaya Missionary Society then adopted a new name The Sarmaya
Fellowship of Sri Lanka. By that time, Sarmaya Ministry had spread to seven provinces out
of the nine in Sri Lanka with the northern and north central provinces being the only
provinces with no Sarmaya Ministry presence. Out of the twenty-five Districts that the
country has within its territory, Sarmaya Ministry has now extended to fifteen with over
fifty church workers in full time ministry. Sarmaya Fellowship is an indigenous
denomination and affiliated with Charismatic Pentecostalism.
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1.3.1. Rev. Bowan de S. Danakiye: The Founding Pastor
Bowan Danakiye has been the key person ever since the birth of the Sarmaya
Fellowship and he played an irreplaceable role in having a continued relationship with the
Dangsandong church of Korea. He was born to a conservative Christian family, but later he
gradually drifted toward atheism. He began to burn with a vision to change society through
a political revolution and to redeem the poor who were being exploited. In 1973, while
visiting his sister in Kandy, the second largest city of Sri Lanka next to Colombo, he had
an opportunity to listen to the testimony of a local pastor named Arul Anketell. Soon after
that, during a crisis at home, he knelt by his bed and said the shortest prayer in his life: “If
you are what you say, prove yourself tonight and I’ll give my life to you.” His prayer was
answered as he saw Jesus in his vision and he became a new man. Later he got a job in a
private bank, but he resigned in June 1992 to focus on ministry.
As a founding pastor and the director of the denomination, his theological
understanding on Eschatology shows much of the denominational stance. Danakiye said in
the booklet 20th Anniversary of Sarmaya Fellowship of Sri Lanka 1981 to 2001.
Personally I believe the return of the Lord is imminent. However, bearing in mind
that it is not for us to fix dates but to continue to serve Him faithfully until the
Master returns, the priority would be to build leadership in order to pass the mantle
on. … ‘Give me Scotland or I die’ said Knox. I have to confess that I am more
ambitious than that. For me a more appropriate statement would be “Give me the
‘B’ world or I die (B refers to the missiological people groups).222
This theological understanding of eschatology created a sense of urgency to proclaim the
Gospel and it became one of the major emphases of the pastors of Sarmaya Fellowship and
the foundation of their ministry.
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1.3.2. Ministry of Sarmaya Fellowship
Looking at the ministry of Sarmaya Fellowship allows us to know what kinds and
aspects of STM teams they appreciate most. Many pastors of Sarmaya Fellowship told me
that their ministry is a prayer ministry. Fasting and prayer together has been a major
emphasis throughout Sarmaya history. In order to encourage and to focus on prayer, a
monthly prayer letter is circulated to the prayer partners in Sinhala and a quarterly prayer
letter in English. All night prayer vigils, weekly fasting and prayer times, and prayer chains
are organized in local churches.
From its inception, the importance of Christian education and training village
workers also have been stressed. They have a residential Bible School in Poludara and
many other pastors and instructors of different denominations together with missionaries of
WEC International, have helped them with the theological education programs.
Evangelism is also a crucial part of the ministry of Sarmaya Fellowship. Having
begun a missionary organization at a time when the mainline churches had lost their
enthusiasm for evangelism, it continues to take priority in the denomination. Other than the
traditional evangelistic methods (i.e. tract distribution and hospital visitation), various other
methods such as showing the Jesus film and hosting STM teams from other countries like
Germany and India have been used. The evangelistic ministry often receives unwelcome
responses from the villagers as a reported case shows: At the Dalupana, screening of the
film “The Life of Jesus,” mobs led by Buddhist religious leaders attacked the filming,
causing damage to equipment to the value of approximately 11,000.00 US dollars.
Sarmaya Fellowship itself was pioneered through Sunday school ministry, and thus
a special emphasis is made for ministry among children. According to pastor Bowan,
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children’s ministry is an inevitable part of the Sarmaya ministry, because it provides
contact points with parents in the village, otherwise it is almost impossible to meet them.
The following statement on the website of Sarmaya Fellowship shows their vision
and the objectives of their ministry.223
Our Vision is
To take the gospel to the unreached, and to make disciples
To plant self-propagating churches that are inter-related, Christ-centered, culturally
relevant, mission oriented to Asia and the uttermost parts, and under indigenous
leadership including both the rural and the urban areas beginning from Sri Lanka.
Our Objectives are
1. To provide member churches with an identity and structure that facilitate
Christian unity, pastoral care and leadership oversight
2. To facilitate the regular meeting together of Christians as local expressions of the
body of Christ, for the purpose of corporate worship, ministry to one another,
maturing in the Word and evangelism.
3. To build a community of believers, who by their consistent worship, compassion
for others, and practical holiness in daily life, incarnate Christ to the world.
4. To encourage life-style evangelism by all members of Sarmaya Fellowship.
5. To establish self-supporting, self-governing, self-propagating and self-teaching
churches and to promote a world-mission view.
6. To facilitate the emergence, training and ordination of local church leadership
and to mobilize all members of the church for works of service.
7. To initiate and coordinate joint projects with Sarmaya churches and those likeminded in the areas of evangelism, emergency relief assistance, social aid and
mercy mission.
8. To encourage and facilitate involvement and support of the wider body of Christ
outside of Sarmaya in the pursuit of Christian unity and oneness.

2.

Dangsandong Church in Korea
In a sense, the STM movement in Korea is a product of church growth and at the

same time is a phenomenon that reveals a characteristic of Korean churches. To understand
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this it is necessary to have a look at the history of Christianity in Korea. This section will
focus on two aspects of Korean churches evident from inception: patriotic nationalism and
passion for world mission.

2.1. Christianity in Korea
2.1.1. The Beginning
John T. Kim, in his book Protestant Church Growth in Korea, records the first two
missionaries from outside the country: Carl Friedrich Augustus Gutzlaff and Robert J.
Thomas.224 According to Kim, Gutzlaff “is known to have made efforts to begin the work
of evangelism in Korea.”
The tragic and sad story of the martyrdom of Robert J. Thomas is relatively well
known to people in Korea because of the burning of the American trading ship General
Sherman in 1866. Thomas did not do much evangelism, but his contribution to the
beginning of the Korean church was not inisignificant. Kim writes, “Thomas made his way
to shore with his arms full of Gospels and thrust the Scriptures into the hands of the very
men who killed him. Robert J. Thomas became the first Protestant missionary to shed
martyr’s blood in Korea.”225 Interestingly enough, Pyong Yang University of Science and
Technology, which was planned and initiated by a few Christians from South Korea, has
been built on the very site where the remains of the memorial church of Robert J. Thomas
were found.
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Jai-Keun Choi explains why Christianity received much hostility upon its coming
to Korea; the major reason for persecution was its foreignness.
When Catholicism, then called Sǒhak (Western Learning), was introduced to
Korea in the latter part of the eighteenth century, it represented a new value
system which the governing elite came to perceive as dangerous and
threatening, and in the end they responded with a century of persecutions:
from 1785, the year after the baptism of the first Catholic, Yi Sung-hun, until
1866, approximately ten thousand converts were executed.226

Many think the official beginning of Protestantism in Korea was 1884 with the arrival of
the first foreign Protestant missionary. However, it is often forgotten that a year before the
missionaries arrived, a Korean evangelist had converted and gathered together the first
Korean Protestants in the country for Sunday worship at his home. His name was SangYun Suh. In The Christians of Korea Moffett writes that Sang-Yun Suh was one of four
Koreans baptized in 1876 in Manchuria by two Scottish missionaries, John Ross and John
McIntyre.227
2.1.2. Legacy and Ramifications
Interestingly, even though Korea made it a policy to exclude foreigners from the
country, as shown in a series of persecutions of Roman Catholic believers from 1785 until
1866, early missionaries found “no room for patriotism” among the Korean people. James
S. Gale reports that “[p]atriotism is a new product, and as yet somewhat abnormal in its
character and growth.”228 In this sense Korean nationalism has much to do with the coming
of Protestantism at the end of the 19th century. Thus, while it might have been true that H.
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G. Underwood, the first Presbyterian missionary to Korea, “never intended to mobilize
Korean nationalism,” his work and that of other missionaries surely can be said to have
prepared the ground for it.
Historically speaking, many Christian thinkers have strongly condemned the
identification of nation and state and the churches’ patronage of it.229 For this reason
nationalism often has been regarded as harmful, or at least not a healthy cause for the
church. Nationalism in the history of the Korean Church, however, possessed a very
positive position and played a significant role because of this unique situation: the
colonization of Korea by Japan from 1910 (almost from 1905) until the Japanese defeat in
World War II in 1945.
Before and during the Japanese occupation it was Protestantism that stimulated and
encouraged people to form modern Korean nationalism through evangelism. Thus,
Protestant Christianity in Korea became identified with national consciousness during the
period of hardship and suffering under Japanese oppression. Budding nationalism was not
evident from the beginning of Christianity in Korea, but it became more and more visible
as Korea experienced national events like the March 1st Independence Movement, in which
Korean churches contributed much.
This nationalistic leaning of Korean Christianity, which was much influenced by
the historical context such as the Japanese occupation and by Confucianist philosophy
emphasizing loyalty to the ruling government, however, resulted in support for the
oppressive regimes instead of advocacy for the oppressed later in the 1970s and the 1980s.
Ironically Korean churches had experienced unprecedented growth that surprised the world
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during this period of time. That is why Korean Christianity (Protestant) today has been
facing so much criticism from outside the church. Many people see Korean churches as a
much closed self-complacent community focused only on growth in numbers while
indifferent to social issues like justice, democracy, and care for the weak and marginalized.
Now, after the turn of the new millennium, the Korean church’s growth is decreasing both
in numbers of adherents and in influence on society.
2.1.3. Hope and Challenges for Today
One strength that the Korean church has had from its beginning as an independent
body is a passion for world mission. It is well known that Gipoong Lee, one of the seven
first ordained pastors in Korea in 1907, was sent to Jeju island230 as a missionary, showing
that the Korean church was missional from its inception. As of 2013, Korea had 20,085
missionaries in 171 countries and also had 166 mission agencies specialized in the
recruitment and training of missionaries.231 This passion for world mission, with the
organized mobilization efforts of mission agencies and movements like Mission Korea,
gave birth to the short-term mission boom beginning in the early 1990s.
This passion and zeal for world mission, however, is facing some challenges today.
One of the challenges is the accelerated secularization of the Korean church. Due to the
continuous scandals of not a few pastors related to sex and money, especially pastors of
megachurches, churches have less and less influence on society today and are losing their
well-built reputation that the early Christians had established under persecution and
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oppression. The direct result of this phenomenon is the decreasing presence of the young
generation in the church, which leads to fewer missionary candidates among them. The
other challenge is increasing criticism about the ill-prepared practices of STM from inside
and outside of the church. The next section will discuss this issue more while analyzing the
background of the STM movement in the Korean context.

2.2. Short-Term Missions in Korea
I talked about the urgent need to overcome the rigid divide and disconnectedness
between missiologists and practitioners, and between service and learning in STM in
Chapter 2 and 3, and the need is valid, to a great extent, in the Korean context, too.
According to Bokyung Park, teaching at Presbyterian College and Theological Seminary in
Korea, even though the STM phenomenon became huge and is still rapidly growing in
Korea, there have not been many theological reflections or missiological writings on it.232
As a result, local churches and mission agencies have been leading STM teams based on
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Korea: Jordan Publication, 2004). This book is more applicable to immigrant churches, especially those in
the US. Cho deals with the whole process of STM with actual cases. This book also has various forms to be
used.; Chung Sung Lee, 청년 단기선교 [A to Z Practical Guide for Short-Term Missionary] (Seoul, Korea:
Joy Publication, 2008). According to Lee, those who do overseas service from six months to three years are
short-term missionaries, and two or three-week service is a mission trip.; Shinjong Baeq, 한 권으로 끝내는
232

단기선교 퍼스펙티브 [Joining God’s Mission: Recapturing Missionary Nature of Local Churches through
Short-Term Mission] (Goyang, Korea: Two Wings Books, 2008). In this book Baeq combines his academic
training and missiological theories he learned with his field experience and practical applications. Baeq deals
with various topics and issues related to STM, and his analysis of the STM movement background in Korea
is a great observation.

131

their experiences and limited knowledge, often without proper theological or cultural
understanding and training.
Although we are witnessing the same problem regarding STM in Korea as it is
experienced in the U.S., we need to pay attention to the momentum behind the
phenomenon to fully understand the roots of this problem in the Korean situation. I think
there are two factors inside and two factors outside the church that have functioned to
facilitate the STM movement in Korea.
2.2.1. Facilitators of Short-Term Missions Movement in Korea
Inside the Church
Unprecedented Church Growth in Number and Finance: Church growth in Korea
has astonished the world, especially during the 1970s and 1980s. Korea, once a recipient of
missionaries from the outside, is now sending more missionaries than any other country in
the world, aside from the U.S. as shown above. The current total number of missionaries
sent from Korea is estimated to be around 20,000. The pride and confidence from this
growth enabled Korean churches to be active in sending STM teams. STM can be said to
be a direct product of church growth in Korea.
Increased Missional Awareness: Korean churches have had a strong sense of
missionary calling. Since 1988, Mission Korea, a national scale mission conference for lay
people run by mission practitioners and missionaries held every two years, has played a
significant role in mobilizing younger generations into global mission. In addition to
parachurch organizations and mission agencies, local churches also have been engaged in
sending STM teams with their need for first-hand mission experience through increased
contact with career missionaries.
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Outside the Church
Economic Growth: The economic growth of Korea was once called “the Miracle of
Han River,” and it was the result as well as the cause of industrialization and urbanization.
Notably, the period of high economic growth mostly overlapped with the period of church
growth during the 1970s and 1980s. This explains some of the actual nature of church
growth that has been clearly related to the desires of Christians seeking earthly blessings
through economic prosperity. Even though the inception of modern capitalism was highly
influenced by the Protestant work ethic,233 a distorted form of relationship between the
prosperity gospel and economic blessing is found here in the case of the Korean church’s
growth.
Liberalization of Overseas Trips: The political situation in Korea, which was at
times was under the control of military regimes, kept people from traveling abroad until the
Seoul Olympic Games in 1988. After the overall liberalization of overseas trips was
enacted on January 1, 1989, many Koreans began to explore the world, and Korean
Christians also joined the flow.
2.2.2. Appraisal of Current Practice of Short-Term Missions
By the late 1980s and early 1990s, everything was set and ready for Korean
Christians to go out on STM; churches had confidence and enthusiasm, people had
financial resources due to the fruits of national economic growth, and doors were open. It
was the perfect time.
However, Korean churches have been experiencing staggering negative growth since the
turn of the new millennium, and the Korean economy was also not free from effects of the
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world-wide recession. Further research is needed to show how these factors have affected
the general practice of STM in Korea.
One thing that must be pointed out regarding the practice of STM by Korean
churches is that it has been criticized as being aggressive. This aggressive attitude of STM
teams cause several problems for the people served and the career missionaries. STM
teams tend to neglect the advice of career missionaries and consider their caution as lack of
passion. The missionaries see the STM teams as insensitive to cultural differences,
demanding quick responses and results to their often one-way messages, and having an
ethnocentric mindset toward the national people. Scott W. Sunquist tells us about an
interview with a national church leader in Asia, and it is painful to hear.234
Many of the short-term missionaries come from Western Europe and America.
They are the largest group [here]. There are more and more from Korea and the
Philippines. There are some special problems there, especially with the Koreans,
who tend to want to work alone and who want to be the boss, in control. Some
Filipino churches try to copy the Koreans. There is a problem with authority, and
they are reluctant to put the [local] churches in front.
When two Christians were killed in Afghanistan during their STM trip in 2007, the debate
became heated on whether we should continue STM or not, and on how we could do it
better if we were to continue it. Thankfully, more and more publications are being
introduced for a better practice of STM among Koreans.235
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2.3. Dangsandong Church
I had the opportunity to serve Dangsandong church from 2001 until 2006 first as a
part time pastor for Youth group and then a full time associate pastor, and I also led the
STM teams to Sri Lanka five times. The church was founded on April 7, 1935. Even
though it has a long history of over seventy years, it does not have any official vision
statement or mission statement. It has slogans every year, though. For example, the slogan
for 2013 is: Revival of the Church by Doing the Truth. The church is located in Seoul, the
capital city of South Korea, and the congregation is about three hundred. Until 1999, the
church had no interest in either evangelism or world mission. There was no association or
committee under the Session (a body of elected elders governing each local church within
Presbyterian polity) for initiating any evangelism and mission programs or activities,
mainly because of the leadership and ministry style of the previous senior pastor, who held
the position for almost thirty years.
Interestingly, engagement in mission began not under the leadership of the senior
pastor, but due to the passion and leadership of a lay person, elder Young Chul Park. He
and his whole family, his wife and two children, represent the history of STM in
Dangsandong church. They initiated the first trip and have been core members of all trips
to Sri Lanka until now. Their vision, passion, sacrifice, and leadership played a significant
role in the long-term relationship between Dangsandong church and Sarmaya Fellowship
and they are now preparing another STM trip to Sri Lanka during the summer 2019, which
means that the relationship continues for twenty years.
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2.3.1. Elder Young Chul Park: The Initiator
During an interview at his house, Park confessed that his initial motive for the first
STM was less about a passion for world missions than it was a strategy for the growth of
the young adults group in the church. After organizing the first Mission Committee of the
church in 1997, Dangsandong church began supporting a missionary in China based on a
suggestion by Park. In 1999, Park organized a group of young adults and went to a remote
country town in Korea. He encouraged the young adults in the church, and he hoped that
the group would grow in number through this outreach activity.
An initial connection was built between Dangsandong church and Sri Lanka when
the church sent out two missionaries in 1999: one to India and the other to Sri Lanka. Jae
Seung Kim, the missionary to Sri Lanka, met Han Jun Ahn, who had been running a
business in Sri Lanka and supporting some of the ministry of Sarmaya Fellowship. Kim
recommended that Dangsandong church send a team to see the possibility of helping
Sarmaya Fellowship together with Ahn. The church then decided to send a team of 20
young adults in 2000 and that was the first STM to Sri Lanka.

3.

The Story of STM between Dangsandong Church and the Sarmaya Fellowship

3.1. How It Started and Continued
According to Park, he did not have any specific goal or purpose for the first trip to
Sri Lanka, and he was not sure whether it would continue or not. There were no specific
plans on either side. Ahn said, “I met elder Kim (Jea Seung Kim) from Dangsandong
church in my church, and he asked me about receiving a team from Korea. At first, I had
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no idea about what they can do for the churches in Sri Lanka.” Pastor Bowan also said, “I
didn’t know what to expect from the team from Korea.”
The first STM to Sri Lanka was mostly like a research trip visiting as many
churches as possible. The team members shared their testimonies and performed skit
dramas during the worship services at the church they visited. After the first trip, the team
began focusing on a few churches doing children’s ministry, because it was requested from
the local pastors of Sarmaya Fellowship. Ahn functioned as a broker between the two
churches and a bridge person for communication since he had been there for many years.
He coordinated the trip schedule for the team after talking with the director of Sarmaya
Fellowship and other local pastors. He minimized the cultural and communicational gap
between two the churches and played a significant role in building a relationship. The
following chart shows the number of participants and churches visited in each year from
2000 until 2013. The data for this chart were drawn from the debriefing materials that the
team presented to the whole congregation after the trip and the personal records kept by
elder Park.
Figure 5.2. STM to Sri Lanka Statistics until 2013
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The number of participants changed each year, but it continued without fail.
Considering that many churches stopped sending teams overseas after the 2007 incident in
Afghanistan, the Dangsandong church’s commitment to continue STM to Sri Lanka is
commendable. As we can see in the table, except for the first trip when the team visited 12
churches, they have since focused on 3 to 5 churches during their visits. The churches
visited, however, were not the same each year; the destination churches were chosen from
the pastors’ meeting of Sarmaya Fellowship based on need, safety, and overall itinerary.
The main ministry of the team has been Vacation Bible School as requested by the Sri
Lankan churches. The total number of children ministered to up to 2013 was about 10,770.

4. Conclusion
This chapter provides some crucial information necessary to better understand
Sarmaya Fellowship and its unique identity in the socio-religious context of Sri Lanka.
Unlike the mainline churches that chose to have a compromised peace in the hostile society
of dominant Buddhists by not proclaiming Jesus as Lord, Sarmaya Fellowship chose to be
persecuted by doing so. Sarmaya Fellowship and other affiliated churches are not under
the protection umbrella of the government, so they experience many kinds of limitations
and hardships in doing their ministry. For example, they are not registered as religious
organizations, do not receive any funding from the government, and also do not have a
missionary quota that mainline churches have.
Therefore, as an indigenous movement Sarmaya Fellowship has developed their
own methods of reaching out to the people in remote areas with a sense of urgency. This
sense of urgency has much to do with their theological understanding of eschatology,
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strongly believing that the return of Jesus is imminent; the research shows that this belief is
shared by many other pastors of Sarmaya Fellowship.
Dangsandong church began its mission involvement relatively late considering its
long history of more than seventy years when they sent the first STM team to Sri Lanka.
The beginning was somewhat influenced by the huge trend of Korean churches that started
in the early 1990’s by sending STM teams to other countries. The trend was facilitated by
the unprecedented church growth in number, finances, and missional awareness among the
churches in Korea. It was also made possible because of economic growth and the
liberalization of overseas trips by the government.
Dangsandong church, however, made its history of STM involvement unique by
visiting Sri Lanka every year since its first trip to the country. This study reveals that this
long relationship has fertilized the soil for a genuine partnership between the people on
both sides and has produced meaningful results and outcomes to both churches.
Initially the STM team members from Dangsandong church went to Sri Lanka to
help the nationals, thinking that they needed help from the outside because of their poor
life conditions. Later, however, the Korean team realized that they were the ones who got
helped and challenged by witnessing the lives of Christians under constant threat of
persecution and hostility. Church leaders and Sunday school teachers of Sarmaya
Fellowship, on the other hand, developed their own competence by drawing from their
experience of working together with the teams from Dangsandong church for many years.
Pastor Bowan, the founding member of Sarmaya Fellowship, used to say this to the team
members when they were about to leave at the end of the trip, “It was a blessing for us to
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have you.” It was true for Sarmaya Fellowship, but it turned out be a blessing for
Dangsandong church, too.
In the next chapter, Research Findings and Results, the findings from the analyzed
and categorized data are presented as answers to the research questions. As I listen to the
interview recordings and read the field notes over and over again, I was able to put the
similar responses together under the same category, and then tried to dig into each category
to find out the real reasons for the responses.
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CHAPTER 6
RESEARCH FINDINGS AND RESULTS

“Can I get honest and candid answers and statements from the people that I will
meet in Sri Lanka?” This was the question I had as I planned to go to Sri Lanka for my
dissertation research. I had been a leading pastor of the Dangsandong church STM teams
from 2001 to 2006, and still considered myself a team member despite the years that I have
not been part of the team. Moreover, I already had met most of the pastors of Sarmaya
Fellowship and I thought that the relationship I had built with them could be an obstacle
rather than a bridge to get what they really think about STM teams from Dangsandong
church. My concern intensified when I heard Bowan de S. Danakiye, the director of
Sarmaya Fellowship and who is popularly called pastor Bowan, say this in the van coming
from the airport to his church: “We have a shame culture here, so be aware of it. People
don’t want to hurt the visitor’s feeling.” His advice helped me use a kind of filter when I
acquired information from people that I met and I tried to be conservative about the
positive responses and to read between the lines with regard to the negative ones. Despite
this concern, I was still somewhat excited to enjoy “pleasures in getting the ‘feel’ of the
society, … and of collecting some particularly good data, and of seeing it in
perspective.”236
For data collecting, I interviewed 52 people (16 pastors, 19 Sunday School teachers,
8 youth members, and 2 lay members from Sarmaya Fellowship; 4 church leaders from
other denominations; and 3 missionaries) and received questionnaires from 38 people (27
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Sunday School teachers and 11 volunteers) in Sri Lanka. I traveled to 12 places in different
provinces where Sarmaya Fellowship has its base church. I stayed most of the time at a
room in the building attached to the Hirimana church in the city of Colombo which is the
main church of Sarmaya Fellowship. I also spent a few nights in the rural areas with my
translator. Additionally, I interviewed 12 people from Dangsandong church who have gone
to Sri Lanka multiple times except for the senior pastor when I returned to Korea after the
field research.
Based on fourteen years of relationship as the time of my research, I expected to
hear some positive responses from the people of Sarmaya Fellowship about the STM teams
from Dangsandong church before going to Sri Lanka, and I did. However, the data led me
to an unexpected and deeper understanding of why they responded as they did. It was
interesting and even surprising, to some extent, and that was the key to the field research in
Sri Lanka. It was not my attempt to provide “the full and complete account” of people of
Sarmaya Fellowship, but to “capture some of the relevant detail” about them237, and the
findings seem to reveal it.

1. Meeting People as a Researcher, not as an STM Team Member
1.1. Again in Sri Lanka
It was very late in the evening of June 21st in 2013 when I arrived at Colombo
International Airport for my field research. The airport itself was newly renovated, but the
air was hot and muggy and it felt quite familiar even with the seven-year gap since my last
visit in 2006. The first thing that greeted me was the Buddharupa (the statue of a Buddha)
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that was standing in the middle of the hallway that all the passengers pass to get to security
and customs. It was occupying the same spot, but it was much bigger than the one that I
saw 7 years ago, which clearly shows that Sri Lanka is a Buddhist country.
Pastor Bowan and his wife Esther, together with a van driver were waiting for me
outside the gate and it was great to see them all again. On the way to his house that is
attached to his church pastor Bowan told me several things that were like snapshots of the
country’s current situation:
What you see is not economic growth, but the discrepancy is getting bigger. We
have shame culture here, so be aware of it. People don’t want to hurt the visitor’s
feeling. The government is allowing only mainline churches like NCC, but banning
the others like Sarmaya Fellowship. Sarmaya Fellowship is a group of indigenous
churches. After the war is over, nationalism and triumphalism is strong among
Buddhists.
Esther also confirmed this during a later conversation at her house, saying that “the
mentality of pride that Sri Lanka is a Buddhist country is rampant in the post-war
situation.”
They escorted me to one of the guest rooms in the building that is close to the
church and in the same compound. It was 2 a.m. when I went to bed and I wrote this on my
field notes: “I need to have a deeper understanding about Sarmaya Fellowship.” I realized
that I did not know much about them despite our past several years of relationship.

1.2. Interviews, Surveys, and Casual Conversations
After having a few interviews with pastors, teachers, and volunteers I realized that I
needed to modify the questionnaire for those who previously participated in VBS with the
teams from Dangsandong church in order to measure the actual impact of the ministry on
their later lives. Thanks to pastor Bowan who arranged all of my schedule, I was able to
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meet as many leaders as possible, and I usually asked the teachers to fill out the
questionnaires while having an interview with the Sunday school director or the pastor of
each church.
The questionnaires were translated later with the help of a member of Hirimana
church and I had a translator for each interview. The surveys and interviews provided me
with much meaningful information, but often casual conversations over a meal, in a
vehicle, or while just taking a walk revealed deeper and more candid answers to my
questions. I tried to keep those moments by taking short notes right after the conversation
or by recalling it later at night. Two notebooks, a big one for the interviews and a small one
for a daily journal, helped me catch the moment and also relive it whenever I read them.

1.3. A Picture is Emerging
Everything was uncertain and remained as vague speculations at the beginning. All
I had was just expectation and hope from previous experience; I had little ideas about what
all the interviews, surveys, and conversations would lead to. I tried to listen carefully to the
real stories that the nationals wanted to say and also tried to understand the reality and
situation with a big picture in mind. Actually, this is why anthropologists use both the
“emic and etic” perspectives when doing research. They refer to the insider’s perspective
as an “emic” view of a culture, and outsider’s one as an “etic” view. According to Paul
Hiebert, the emic view is needed “to understand how the people see the world and why
they respond to it as they do” and the etic view is needed to “compare one culture with
other cultures and test its understandings of the world against reality.”238 Especially,
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Wolcott says that the emic approach seeks to “get to the heart of the matter literally as well
as figuratively.”239 What I tried was to connect what different people said with the why
questions, and to figure out if something lay beneath what I then saw.
It was an interesting process to see a picture emerging out of all the data that I
collected during research. It was like dots here and there and later I was able to draw a line
between two dots and later more lines with more dots, and a picture gradually emerged. It
was more like putting puzzle pieces together without having in advance any idea of the
final outcome. I had to figure out what to put where, but it was worth the effort. The
picture formed itself out of the small pieces of the puzzle and it was something that I never
imagined.

2. What They Really Think about STM Teams from Dangsandong Church
Here I discuss two aspects of the STM of Dangsandong church, namely good
practices and bad practices based on the feedback of the people of Sarmaya Fellowship.

2.2. What We Are Happy with
2.1.1. They Treat the Kids the Same
The first thing that struck me was the existence of a caste system in Sri Lanka. I
have learned and heard about the caste system, but all the stories were about India. I know
the 4 groups in the caste system and the Untouchables, but never imagined that Sri Lanka
has a similar system.
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I got curious as I met more pastors and teachers for interviews and surveys since
they were talking about the same things over and over again to my question about what
they liked about the teams and what they learned from them. They liked the way the team
treated the kids. The two things pastor Bowan mentioned about their first impression about
the Dangsandong church STM teams were how they prayed and how they treated the kids.
Here are some other comments from teachers and pastors.







They treat every kid equal.
Actual love they show for the children.
They accept each kid in a friendly manner.
They treat the children the same.
They treat all the same.
They have the same love for the children.

While almost all the teachers and pastors appreciated the ministry of the team, many of
them specifically talked about the “equal treatment” the team gave the kids who joined the
VBS. Equal treatment meant a lot to them because they know which kid is from which
caste and they see how the team treats all the kids the same regardless of caste, which is
what ordinary people in Sri Lanka do not do. Deborahri, who works part-time at Hirimana
church said: “I realized that all humans are equal after I accepted Jesus and then I allowed
my children to marry people from another caste.” The caste system is real in Sri Lanka and
it is very natural for people to treat each other differently according to caste; therefore,
seeing the team members accept, treat, and love all the children equally surprised the local
pastors and teachers.
Michael Rynkiewich introduces an interesting background to the relationship of
Christians and the caste system in India. According to him, the early converts did not
follow the caste system, but “as Christians have lived under various rulers in India, they
were assigned status and privileges that have tended to integrate them into the system as a
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caste-like group,” and one of the problems that new Christians encountered was that “their
newfound freedom in Christianity is not always welcomed by elder Christians, who have
benefited in their own way from caste-like distinctions.”240 This characteristic seems to
continue to be seen in Sri Lanka since “almost all Sri Lankans are the descendants of
migrants from India,”241 but each dominant group, the Sinhalese and the Tamils, developed
somewhat different caste systems. Walter Nubin observes that the caste system of the
Sinhalese is more about occupations and regions of the country, while that of the Tamils is
more closely tied to religious bases, and the Karava (fishermen), as one of the major three
castes, have become important actors in the Sinhalese social system.242 Therefore, Sri
Lanka has a double caste system, first among the Sinhalese, the Sinhalese Tamils, and the
Indian Tamils, and then among each distinctive group, and the caste system among the
Sinhalese can be said to function as a social class divider, by which people easily
distinguish who belongs to which caste based on their work, social positions, and other life
conditions. People of Sri Lanka live in this sophisticated double web of socio-religious
caste systems.
We did not know which child came from which caste, and actually, we had no idea
about the existence of the caste system in Sri Lanka. As a result, we treated all kids the
same and this surprised the teachers and volunteers of Sarmaya Fellowship. Fortunately,
ignorance led to an unintended, but positive, outcome in this case.
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Saulah, who serves Trinity church as a Sunday school director, told me this while
talking about the common goal for both of us and this shows why how we treat the children
means a lot to them:
Our common goal is not only to spread the Gospel to children but also to meet their
emotional and spiritual and mental needs. Seventy-five percent of them are not
taken care of at home. They are lonely. Home visits would be very helpful to better
understand them.
2.1.2. They Work in Unity
Another interesting result came from answers to this question in the questionnaire
for Sunday school teachers, “What are the benefits that you have received from working
together with Dangsandong church teams?” The most mentioned answer was the unity of
the team members. Sixteen Sunday school teachers out of 27 said that they were impressed
to see how they do ministry. They said, “I learned how to work in harmony,” “they work in
unity,” “their exemplary unity,” “I liked to see them work in unity,” “learning to work
together and the value of it,” “through them I learned about unity and understanding,”
“they had a sense of oneness among them,” and “I’m pleased about their unity.”
Several pastors and leaders also mentioned the team’s unity during the interviews.
Sister Ann said she was impressed by their working together, and Trishiani, who works at
the church office, said she liked the unity in the team. Sister Desioni said, “the unity of the
team is very encouraging to teachers and parents.” Others also appreciated the unity among
the team members.
Why do they think so highly of unity of the team? I got a hint from a conversation
with pastor Bowan at his home one night. He talked about the characteristics of Buddhism
in Sri Lanka, that is Theravada Buddhism, and said “focusing on individuality is actually
from Buddhism.” Theravada Buddhism reached Sri Lanka “from India in or very near 250
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BCE”243 and has been strong in Thailand, Cambodia, Laos, Myanmar, and Sri Lanka.
Compared to Mahayana Buddhism (“Great Vehicle”), which focuses on the communal
experience of Buddhism as the path of compassion and wisdom, Theravada Buddhism
(“Way of the Elders”) emphasizes individual effort and commitment toward awakening as
the path of mindfulness.244 It seemed that teamwork in unity was quite unusual to the
people who had been under the influence of the individualistic emphasis of Theravada
Buddhism in Sri Lanka.
2.1.3. We Pray and You Pray
We all know that prayer is one of the essential parts of Christian life, but we also
know that not many really spend much time for prayer. To Christians in Sarmaya
Fellowship prayer is very practical and real; it is one of their most important ministries.
The interviews and questionnaires show that they really liked and appreciated that the team
from Dangsandong church consisted of praying Christians.
Authors agree with the importance and power of prayer in doing mission, especially
in STM practice. Robert Reese asks this question, “How much then do we take time to
pray before acting in our missions?” because “this may show us whether we think secularly
or spiritually.”245 Rick Via lists prayer as an essential element for spiritual preparation,246
and Robert Munger stresses the need to pray together with a team on an STM “because
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there is power in united prayer” and “we need one another to function fully under His
direction in the power of the Holy Spirit, knowing His mind and doing His will.”247 We
sometimes treat prayer as a non-academic topic, and thus put little emphasis on praying,
but it was a sign of real Christians to people of Sarmaya Fellowship. Reese well notes why
it is so important to make prayer a priority of all while engaging in cross-cultural missions.
If the first reaction of short-term volunteers to situations they encounter is to pray
and depend on God for answers, the true success of the project is much more likely,
because this shows that they value God’s agenda more than their own. This means
something to people of less secular cultures, who struggle daily with problems for
which they have no solution.248
Tim Dearborn contends “Prayer isn’t preparation for mission, prayer is participation in
mission,”249 and according to Phill Butler, prayer is central to good collaborative ministry
and is essential “to softening hardened hearts, to healthy relationships, to develop trust,
consensus, and common visions, and to the durability of partnership-based strategies.”250
Pastor Dalmatis, whom I met at the Puduka area, talked about his first impression
of the team: “they are prayer warriors.” Some others commented, “they pray at the
beginning and at the end of the ministry,” “they always pray,” “thank you for praying for
us,” and “they pray for us and we also are praying for them.”
A story from pastor Adali shows how he thinks of prayer.
In 2006, we had a big problem in Denadola. Monks attacked and believers’ houses
were burnt. Fourteen of them were physically attacked and some of them were
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hospitalized. I heard from pastor Bowan that he would let the Korean church (i.e.,
Dangsandong church) know this to pray, so thank you for praying for us.
We tend to emphasize the tangible aspects of the partnership, but sometimes invisible
aspects are more important and crucial for building and maintaining the partnership.
Pastors and leaders of Sarmaya Fellowship strongly believe in the power of prayer, and
that is why pastor Bowan mentioned that he was impressed by how the team members
prayed. I guess they were happy to see brothers and sisters from another country value
prayer and pray as much as they do in their ministry.
According to missionary Ahn, local members of Sarmaya Fellowship also pray
before joint ministry with Dangsandong church STM teams, so actually, both sides prepare
for ministry by praying. They gather for 4 days at 4 different places, and several other
churches join at each place, and they pray for the churches they will visit and those who
they will serve together with the team.
How seriously pastors and leaders of Sarmaya Fellowship think about prayer in
ministry is revealed from a comment made by pastor Bowan. One day I asked him to
provide any suggestions for the teams to be better prepared and he said, “Comparing to the
first teams from Dangsandong church, teams of recent years are lacking fever for prayer.”
2.1.4. What We Can Do
For the first trip to Sri Lanka, Dangsandong church team also prepared several
activities just as a typical short-term mission team does. They performed worship dances
and skit dramas, delivered personal testimonies and short messages during the Sunday
services, and also visited local homes with local pastors and church leaders. The team and
the leaders of Sarmaya Fellowship then began thinking about more effective ways to meet
the needs of the local churches in Sri Lanka. Sarmaya Fellowship suggested a focus on
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children’s ministry and Dangsandong church implemented it for the following trips. The
communication channel was set up between pastor Bowan and missionary Ahn from
Sarmaya Fellowship and with elder Park and the leader of the team for each year from
Dangsandong church.
A normal process looks like this: pastor Bowan has a meeting with local pastors
early every year and the pastors share their specific needs for the church and the ministry,
especially children’s ministry. The schedule for the VBS with the team and the places to
visit are determined at this meeting. Thanks to the good reputation of the team and their
ministry, each church hosts several other churches for the VBS. Pastor Bowan shares this
information with missionary Ahn and he passes it to elder Park and the team leader. The
team chooses the theme for the year and creates theme-related activities and other plans for
the VBS and they prepare a manual for the teachers in Sri Lanka to review in advance
before the team arrives. The manual is translated into Sinhalese by local teachers first from
Korean to English and then English to Sinhalese. The Sunday school teachers for children
have a meeting and a seminar for the coming VBS using the manual.
This process has the symbolic meaning of sharing control and power by letting
local leaders determine the schedule and others to meet their own needs and help them be
more actively involved in the ministry with the team and not just be observers or an
audience. More than a decade of this communication process and sharing of power and
information with the local church leaders have led to a huge positive change in the ministry
of Sarmaya Fellowship. The teachers became more and more confident in their own ability
to learn and repeat how the team ministered by themselves and communicated their
intention with the team. The team then prepared one and a half times more materials than
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before so that the local teachers can use them for their ministry after the VBS. Local
teachers went to the places where kids did not have a chance to join the VBS and where the
team could not go because of the political situation and schedule limitations.
Sister Deborahri commented, “The team gives motivation to us to more actively
work and to dedicate ourselves to the ministry.” Nambera, pastor Matatias’s wife at
Tawalla church, said, “We’re able to start our own programs for the kids since 2011. We
learned how to organize and learn the program from Dangsandong church team and we
tried to follow the way we learned. The name of the program is Kid Corners and we have
four places for the activities.”
This case demonstrates that it is crucial for nationals to have the sense of
competence and confidence as one of the key factors toward building partnership, and at
the same time, toward going beyond the boundary of the partnership and reaching out to
others who are not part of that partnership. It is really true that “we need to go beyond that
to the place where we help cross-cultural partners develop infrastructure and capacity so
they are sustainable over the long haul,”251 and I believe that “infrastructure and capacity”
are developed through competence and confidence. Miriam Adeney introduces an article of
David Zac Niringiye, Assistant Bishop of Kampala in Uganda, where he says, “Africa’s
crisis is not poverty. It is not AIDS. Africa’s crisis is confidence. What decades of
colonialism and missionary enterprise eroded among us is confidence.”252 Acquiring
confidence and competence on the side of nationals takes time and this is where we often
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fail because we want to accomplish something quickly on every STM, not only to report to
the sending church, but also to make ourselves satisfied with a sense of achievement. It is
true that “anxious as we are to get the ‘mission accomplished,’ we often forget the asset of
local community and the opportunity to mobilize it.”253 We have to learn the virtue of
patience because “to build an authentic partnership takes time and requires patience.”254 It
really does. When we really understand and agree that nationals actually can do better in
their own culture and social system, then we can escape the temptation to doing everything
quickly ourselves by making nationals just bystanders and assistants; we also can give
them opportunities to try, which helps them develop competence and confidence in the
long run.
2.1.5. Things that We Need
From my research and especially from interviews with church leaders, I realized
that Sarmaya Fellowship churches need three things among others: Equipment, Funding,
and Giving.
Technology is not something only for developed countries. People from all
countries use high tech devices and benefit from them. The Internet is now everywhere
impacting everyday lives, and church ministry is not an exception.
This need for equipment to make the most of today’s technology was shared at the
early stage of this partnership between Dangsandong church and Sarmaya Fellowship and
the team sometimes donated equipment such as a projector. Sister Deborahri said, “Multi-
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media is very useful.” Churches in urban areas are using beam projectors for their worship
services and churches in rural areas are using overhead projectors.
Equipment is not limited to projectors. Microphones are one of the must-have items
for pastors in Sri Lanka. Somebody told me that there are two things that all pastors in Sri
Lanka want to have: Bike and Mike; a bike is for their transportation and the mike is for
their ministry. Even in a small church in the mountain area, worship is led by a leader or a
pastor using a microphone. Microphones need speakers, amplifiers, and often mixers to
work. The need for this sound system for the ministry is getting greater in the churches of
Sarmaya Fellowship. Pastor Darath’s comment well demonstrates this need: “The living
standards of Sri Lanka are growing, so different kinds of equipment would be helpful for
our ministry.” Actually, from my observation, the size of most churches that I visited is
small enough for people to hear the pastor without a mike, so I think the use of technology
is more symbolic than needed, possibly influenced by the Western way of doing ministry.
Financial support is needed everywhere for anything, but it means a lot more to the
churches in Sri Lanka where they receive no funding from the government. Pastor Bowan
once said, “Support and funding from outside is a matter of survival.” He even said that
they depend on everything from the outside. Under government persecution and societal
strong hostility, churches cannot have any expectation of support from inside the country.
Support and funding can be used in two ways: emergency rescue and ministry help.
When the tsunami devastated the country in 2004 causing more than 30,000 deaths in Sri
Lanka alone, the team sent a special offering to Sarmaya Fellowship and the fund was
made through a fundraising event at Dangsandong church. Elder Park donated a significant
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amount of the fund to plant two churches; the team also donated a certain portion of the
budget to Sarmaya Fellowship for general ministry expenses.
Gifts are what most teachers and pastors want for the kids, but this causes a thorny
issue about dependency. I found myself in a contradictory situation: on one hand I know
that one-way giving creates unhealthy dependency, but on the other hand I see the reality
of Sarmaya Fellowship of Sri Lanka that cannot but totally depend on support from the
outside. Following is what church leaders of Sarmaya Fellowship said about gifts.









Deborahri: Gift is important. Kids want something from outside, even small.
Matatias: Gifts and medicine were very helpful.
Stephen: Kids need new things, like a new experience, gifts, games, and songs and
dancing.
Ghana: Kids love things from Korea.
Trishiani: Kids likes something from Korea. We think Korea is a nice country and
it has more people who know God.
Dalmatis: For children, white people are gift giving people. They don’t welcome
local gifts.
Jesumaja: It would be great for the children to have a small gift at the end of the
program.
Derana: Children are expecting gifts, but at the same time we need to explain why
we give gifts.

The conversation that I had with pastor Padunadatna from Dellipana and pastor Phaminna
from Tunbabela together shows how they really think about this gift issue.





Padunadatna: Children are expecting gifts. Most pastors are telling they are coming,
but it’s a big problem without a gift. This is a bad habit.
Phaminna: Children are children.
Padunadatna: Their mindset is white people are rich.
Phaminna: When I was young, we used to receive many things from white people.

Sunday school teachers and church leaders are well aware of the need for gifts for the kids
and some of them are concerned about this going to be a bad habit. They used to receive
gifts from people from the outside and now they witness their children expecting the same
things.
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The team used to bring small items as gifts from Korea to meet this need of
children, but one time they decided to buy local ones thinking that it would help the local
economy and give some pride to the children. The result, however, was not good. The
children showed their disappointment when they received local gifts from the team
members at the end of all the programs. We tried to avoid the dependency to some extent
by buying local items, but it did not work out the way that we expected. I shared this
experience with pastor Bowan and he provided a very insightful comment.
People of Sri Lanka have this kind of mentality: Small foreign is better than large
local. You need to understand this from the understanding of the past history of Sri
Lanka. After the long years of occupation, the independence was not achieved but
just given, so people don’t have pride for the country. They have an inferiority
complex because of this history.
We might think the best way to prevent dependency is not to give, but this is not the
answer for the people on the receiving end, especially if it is a matter of survival. That is
why I believe we have to listen to what pastor Bowan poignantly said about this issue.
What is more important is accountability. In many cases, those on receiving end are
lacking in transparency, and those on giving end are not interested in where the
fund is used. Cultural issues also play a role here.
2.1.6. Promise Keepers
“Please come back!”
This was what the team heard from the people of Sarmaya Fellowship at the end of
all programs. The team took time to debrief about the ministry and to say something to
each other. They all thanked each other and the pastors, teachers, leaders, and volunteers
alike said one thing commonly: “Please come back next year.”
The first trip to Sri Lanka was kind of a trial and the Dangsandong church
leadership did not have any plan to continue the trips to Sri Lank annually. After the
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debriefing presentation to the whole congregation, however, they began to discuss the
possibility of making the trip an annual program of the Mission ministry of the church. The
life-changing testimonies and positive feedbacks of the first trip team members left a
strong impact on the church leadership and it became a main project of the church ever
since. The following year, most of the first team members joined the second trip to Sri
Lanka and some of them have been going almost every year. They took the request to
come back as a “Macedonian Call” from God. One suggestions by Reese to avoid
dependency is not to “create expectations that will burden future short-term missions in
that place,”255 because in many cases empty promises lead to unmet expectations and
damage the relationship, but Dangsandong church decided to take the burden by keeping
the promise to go back and by trying to meet the expectations of Sarmaya Fellowship.
People of Sarmaya Fellowship began to trust the team from Dangsandong church
more because of their efforts to keep the promise to come back every year. A strong
relationship has been built based on this trust and it became an essential part for their longlasting and mutually-benefiting partnership.
Answers to the question in the survey, given to Sunday school teachers and
volunteers about “Why do you think Dangsandong church teams are coming every year?,”
show their understanding of the motive and holy burden of the team.





Because they love Sri Lanka and children in Sri Lanka, as Jesus did too.
Bringing children closer to God.
The strong love for children and drawing children to Jesus.
Their deep desire to bring children closer to God. The desire they have to make
children happy.
Building the lives of children on a constructive path in the Lord.
This is ministry given by God to them, and they do it as a responsibility and with
love.
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The dedication they have for God, and the interest they have to proclaim the
Good News to others.
To build up a good family in God.
To do a service for God’s Kingdom.
Because they have a strong thirst to win little children to Jesus.
This was a needed thing for our church. I personally am so glad about the
program and also about the team coming every year. This has helped to win-over
many children. Children embraced the gift they gave very gladly. It was an
encouragement to them. They recognized what the love of Christ is by this.
Because they love Sri Lanka. Because they want to see the future of Sri Lanka
become Christians. Because God has called them for this task and the prompting
He’s given them.
I thought of how great a burden that church has toward Lanka.
Because the team has a love and compassion for children.
As a service to God, they come and do programs. This is a great ministry they do
in God to save children because they are heading to destruction.
Because they like to spend time with us. To improve the fellowship we have with
one another. To spread the message of Jesus Christ.

For the team members, it has not been easy to go multiple years. Some of them had to
sacrifice their only vacation for the trip to Sri Lanka, and they covered a certain portion of
their expense due to limited church support. Especially when two Korean Christians were
killed in Afghanistan in 2007, the church seriously considered discontinuing the trip to Sri
Lanka. Elder Park and a few dedicated members, however, expressed their strong desire to
continue the ministry and they were able to go without skipping any year.
As time went on, the team’s reputation as a good example of STM began to spread
out to other churches. Even the Sri Lanka embassy in South Korea refers the Dangsandong
church to other teams preparing for mission trips to Sri Lanka.

2.2. What Bothers Us
Despite the praises for and good reputation of the teams from Dangsandong church,
not everything was good about them. One of the most needed findings from the research
actually consisted of some complaints and suggestions from local people for better
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practices. I went to Sri Lanka five times, but I never had a chance to talk or listen about
them before. I want these complaints and suggestions not to discourage future teams, but to
function as wise advice and encouragement.
2.2.1. Know the Country
Because the team began focused ministry right after the first trip, they did not have
enough time to explore and know the country itself. Hyeram Min, a member of team 2013,
said: “We really don’t know the country Sri Lanka except for some of the basic
information.” This resulted in a few unintended mistakes during the ministry and these
were the major complaints of people in Sri Lanka.
I asked the teachers and volunteers about what bothered them while working with
the team from Dangsandong church. Most answers were like this: “Nothing.” I had a
mixture of feelings when I heard these answers; I was glad to hear that the team has been
doing a good job, but I was also not absolutely sure about the answers because there is no
perfect practice, as far as I learned from literature about STM. What pastor Bowan told me
in the van from the airport when I arrived in Sri Lanka also helped me to not be too excited
about the answers: “People don’t want to hurt the visitor’s feeling.” These responses of
some teachers show how they think about relationships with visitors from the outside.



They did not do anything that caused us to be upset even though there may have
been some short-comings from our part.
There has been no wrong done to us by your team. But our weaknesses and the
weaknesses we have in our teaching ministry were exposed to us and they have
been corrected.

The following answers were what I finally found from the interviews and they have
significant lessons for any STM doing cross-cultural ministry. Ane, who has been taking
care of my stay at the Hirimana church during my research, said this: “We don’t let boys

160

and girls sit together.” Her comment shocked me since we have been doing what we used
to do in Korea and they never told us not to do it. I know the answer why they did not tell
us: Because we did not ask.
I had a chance to meet the renowned theologian of Sri Lanka and the founder of
Youth For Christ (YFC) movement Dr. Ajith Fernando by chance almost at the end of my
research, and he talked about the cultural insensitivity of STM teams from the outside. His
comment on the conservative aspect of Sri Lankan culture reminded me of Ann’s answer:
“In these (Western) cultures dating is normal. Here it is normal for very westernized
people. For others, if you have a special relationship, that means you’re going to get
married.”
I realized that we can make a mistake even in the area with which we are very
familiar and for which we take for granted without a question. This is one of the basic
lessons that we learn in anthropology class, but it is not easy to be learned fully. David
Livermore talks about “Knowledge CQ (Cultural Intelligence)” with which we can better
understand cross-cultural differences; he holds:
Knowledge CQ is essential because it’s at the core of being able to serve with eyes
wide open. Many of the pitfalls of short-term missions that we’ve been exploring
could be avoided, or at least lessened, with growth in knowledge CQ.256
We also need to listen to Steve Ybarrola’s word of caution to “be aware of the fact that not
everyone in a particular culture acts the same, thinks the same, or gives the same meaning
to events around them.”257 These lessons teach us, as outsiders from a different culture, to
know and understand the local culture first and then each individual in that culture, too, to
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have and develop appropriate cultural sensitivity on both levels of society and the
individual.
The unique political situation of ongoing warfare in Sri Lanka created another area
of caution that we should have understood in advance. One year we prepared hundreds of
water guns to play with and to give as a gift. The days were hot, sunny, and muggy in Sri
Lanka and water guns seemed a perfect gift for the little ones. We expected the smiling
faces on the teachers when we pulled the water guns out of the box, but it was the opposite.
They were shocked to see them. We never understood what life under a continued threat of
war feels like. The fight between the government and the Liberation Tigers of Tamil Eelam
(LTTE) began on 23 July 1983 and continued until 2009. The kids in the northern area
experienced war their whole life. We had no idea what the gun-shaped toy would mean to
them. The teachers asked us not to use the water guns and we canceled the activity. After
that incident, we checked out everything with the local leaders first before we brought
them to Sri Lanka. In 2012 the team brought animal-shaped water guns and they were very
welcomed by the local teachers and children. A lesson was learned and applied.
The fundamental reason for this kind of cultural insensitivity can be heard from
pastor Bowan’s comment about the Korean missionaries ministering in Sri Lanka.
People have complaints about Korean missionaries. They force the Korean way of
doing things without knowing that Sri Lanka is a multi-ethnic society. The
government is advertising Sri Lanka is a Buddhist, Sinhala country, but actually, it
is a multi-ethnic country. Korea is a homogeneous country, so they don’t fully
understand this.
An ethnocentric attitude is an inseparable part of one’s life, hard to realize until one is
exposed to other cultures, and harder to change. We need to be intentional to change our
ethnocentrism because change does not come naturally.
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2.2.2. Not Everyone is Welcome
Another complaint that I heard was about the teachers who are less ready and not
trained for ministry: “When we were doing activities in teams, some of the local Korean
teachers who were not trained were not dedicated to their service.” Denasha, who has a
Buddhist background and used to spend much time at a Buddhist temple and now plays an
essential role in children’s ministry, told me: “Compared to earlier teams, we see some of
the untrained teachers. Lanka teachers and children know [who are trained and who are
not], but they [i.e., some of the Koreans] don’t know.”
As the team from Dangsandong church goes to Sri Lanka every year, it seems that
mannerism sometimes sneaks in the team members because they think they know it since
they have done it in a similar way in the previous years. We might think that joining the
team itself is a huge sacrifice, but research shows that nationals need qualified members,
not just comers. Even less qualified members are appreciated, but they are not welcomed
by the teachers and children.
Vicki Gascho talks about the qualifications for a supervisor of short-term ministry
by listing spirituality, personal commitment, intelligence, energy for the work, relational
IQ, past experience, and resiliency.258 We might need to think about similar qualification
like these for STM applicants not just for their sake, but also for the sake of the people they
go to serve. It might be time to think about the screening process for choosing team
members. This can discourage some potential members, but it would be better to
discourage one person than many teachers and children in another country.
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Missionary Ahn pointed out three bad practices of STM teams: not preparing well,
not being serious about what they are doing, and lacking continuity and consistency. We
have to remember that nationals are watching how we minister and with what attitude. If
we want not to repeat the “doing more harm than good” practice of STM, we need to put
more emphasis on preparation rather than just going.
2.2.3. Communication Matters
The language barrier is also an issue that the team has to deal with. The team has a
session to learn some of the basic Sinhalese expressions; a few members who have joined
the trip several times have a better understanding of the language, but there is a clear
limitation. As collaboration with local teachers and volunteers grew, the need for
communication between them and team members grew as well. The problem is, however,
there are just a few who can speak English on both sides. Saulah, who serves as director of
Sunday school at Trinity Church, affiliated with Sarmaya Fellowship, said, “The team
members can’t speak English and this is a big problem because communication is the main
thing in the ministry.”
The team tried to overcome this barrier with a few solutions. For example, the team
sent the VBS theme and all the related activities with explanations in Korean to missionary
Ahn a few months ahead of their arrival, then he translated these in English and Sinhalese.
The teachers of Sarmaya Fellowship had their own seminar and later another one with the
team. At the beginning of each activity of VBS, a Lankan teacher explained the meaning of
the activity and how to do it to children. They were divided into several small groups and a
teacher from Sarmaya Fellowship and a team member served each group together. A few
members who can speak English from the team and from the Lankan teachers functioned
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as translators during the activities. This system helped a lot, but was not a ultimate solution
to the problem.
According to pastor Bowan, this does not seem to be just the STM team’s problem.
He once talked about Korean missionaries serving in Sri Lanka: “They had theological
training, but due to the lack of English ability they have problems in communicating and
delivering the message.” I do not think this issue is about all the Korean missionaries, but
we need to take this message from the local church leaders seriously if we want to make a
meaningful contribution to the Kingdom of God in Sri Lanka.

3. The result of 14 Years of Relationship through STM
Fourteen years of relationship has produced amazing and constructive results in
both churches. The results include visible and tangible ones like the number of churches
visited and children served, but they are not limited to the numbers. Here are some of the
noticeable results and outcomes of this long-lasting relationship.

3.1. Dangsandong Church
3.1.1. Missional Awareness Increase
It started as an outreach program for young adults in the church, but it made a
significant impact on the whole congregation. It was elder Park who initiated the vision
and functioned as an organizer and mobilizer, but the new senior pastor and the Session
embraced his vision as the church’s. The senior pastor came to the position in 2002 and he
was also impressed by the team going to Sri Lanka every year. He already had a heart for
mission before coming to Dangsandong church, but his vision and plans got clear and
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expanded through sharing this ministry of the team and the church began creating a variety
of mission-related programs and activities.








The pastor opened World Mission Awareness Academy at the church for anyone
who is interested in world mission
The church hosted the Mission Perspectives class which is a well-known program
worldwide.
The team invited Sri Lankan workers staying in Korea for special occasions like
Christmas. They prepared some food to share and gifts for them.
The church has been sending more missionaries to other countries such as India and
Mongolia.
Some of the team members made a long-term commitment. A member committed
as a short-term missionary to Syria and Egypt, and another one got a part-time job
at a mission agency (InterCP).
The whole church has an annual fundraising bazaar for members who need
financial support.

Dangsandong church has about 300 members or so and it is considered a mid-size church
in Korea. However, it gained a reputation for its burden for foreign mission, and especially
for Sri Lanka. It started with a person’s vision, but now the church has increased missional
awareness among its members.
3.1.2. Expansion of Mission Work
Increased missional awareness led to the expansion of joint mission work with
other churches and organizations. The senior pastor made most of his personal
relationships with pastors in other countries; the church established a sisterhood with Ots
church in Japan in 2009, and 4 members from the Japanese church joined the team going to
Sri Lanka. The church leadership later reached out to a Mongolian school in Seoul and
invited the students to have VBS at Dangsandong church. Each student spent a night with a
host family connected with the church, and the children of Dangsandong church as well as
Mongolian school students experienced a very unique VBS.
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The team also expanded its relationship with the Korean church in Colombo, Sri
Lanka and Teens for Christ (TFC) members joined the team as volunteer teachers during
the team’s visit. The teens of Korean churches in Sri Lanka often go to international
schools, so they have not had many chances to meet the local children and serve them.
Joining the STM teams from Dangsandong church became a great bridge point for the
teens of Korean churches in Sri Lanka and they later shared this experience with other
team members describing it as a very meaningful first time. They have lived in Sri Lanka
for several years, but now they began feeling like a part of the country.

3.2. Sarmaya Fellowship
The main question for this research was what the people on the receiving end really
think about STM teams from the outside. Do they benefit from the ministry and activities
of the teams? Is it not a waste of money as some skeptics have criticized STM practices?
What kind of impact do the teams have on churches in the country from the perspective of
nationals?
In this sense, the following findings are the answer to the questions that I had
before the research and they have totally changed the way how I look at the STM. Local
pastors and teachers in Sri Lanka, especially of Sarmaya Fellowship, were not just passive
receivers of the team; they have been actively making the most of what the team brings and
what the team does for them. With a clear understanding of what they need to do to
achieve their vision and goal, pastors and teachers of Sarmaya Fellowship used their
creativity and developed a unique and unexpected outcome from their relationship with the
teams from Dangsandong church.
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3.2.1. Reproduction of Ministry
The most memorable and encouraging result of the relationship between
Dangsandong church and Sarmaya Fellowship through STM for the last 14 years is the
reproduction of the ministry by the local leaders and pastors. From personal interviews
with Sunday school teachers, I learned that they have been doing a similar kind of ministry
by themselves, after the teams leave, for the children who did not have a chance to join and
who live in remote areas. I identified three types of their own reproduction ministries:
Outreach Ministry at Hirimana church, Kids Corners at Tawalla church, and Heart of Jesus
Ministry by Derana and her family.
Outreach Ministry at Hirimana Church
One of the greatest gifts that the teams gave to the teachers of Sarmaya Fellowship,
I believe, is confidence, a “we can do it” mentality. Dahira, who works at the Hirimana
church as part-time staff, has joined the VBS prepared by the team from Dangsandong
church since 2006 when he was 13 years old. He said, “We learned that we can also do
what they do through seeing how and what they do.” According to Denisha, it began at the
teachers’ meeting after the team left. She remembered what she told the teachers:
Let us to what we learned in other places. They came from another country to do
this, and why can’t we do this? We can do the same way Dangsandong teams did
and we can also go to other countries.
Then they went to Punapawella with their own team for the first time. She continued,
“What I learned from the outreach is this: it is a hard and difficult ministry.”
Kids Corners at Tawalla Church
The ministry “Kids Corners” was initiated by pastor Matatias’s wife Elisha in 2011.
She said, “I learned this from Dangsandong church.” After hosting the team for several
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years, she got confident in doing a similar kind of ministry at her own church and began
with other teachers every Sunday evening. They assign 4 places: 2 church members’
houses and 2 public places like community centers. They use some ideas from the activities
they did with the team and from other sources like books or media. Then they design each
corner for a special activity and take turns. The teachers at Tawalla church were able to
continue the lessons that children learned during the VBS through this ministry. This
continuity helped the church itself for its children’s ministry and also next year’s ministry
of the team.
Heart of Jesus Ministry by Derana and Her Family
Derana has helped the team in many ways. She is fluent in English and has served
the team and the local teachers as a translator. She has experienced many years of
children’s ministry as a Sunday school teacher at Hirimana church and used to spend the
whole time together with the team as a guide. After several years of ministering together
with the teams from Dangsandong church, she decided to start her own ministry called
“Heart of Jesus.” The main goal of this ministry is to reach out to children in faraway
places where the team cannot go because of war situation and limitation of time and
material. She defined her ministry as a “self-supporting family ministry” and actually all of
her family have been doing this together. They usually take their vacation during summer
or winter for this ministry and go to remote places like refugee camps formed because of
the civil war. They welcome everyone and help churches regardless of their
denominations. This caused a small conflict between their mother church Hirimana, thus
now they are doing this independently.
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These three ministries clearly show what kind of outcome we can get when we
empower local leaders. We sometimes fall into the dangerous temptation to do everything
for the nationals thinking that they cannot minister without our help or guidance. These
examples teach us that they can do a better job when they are equipped with motivation,
ideas, and confidence.
3.2.2. Accomplishing the Goal
Sarmaya Fellowship welcomes teams from Dangsandong church not only because
they are well prepared and provide much-needed ministry for the churches, but also
because they help Sarmaya Fellowship achieve its ultimate vision and goals. The vision of
Sarmaya Fellowship is “to take the Gospel to the unreached and to make disciples, and to
plant self-propagating churches that are inter-related, Christ-centered, culturally relevant,
mission-oriented to Asia and the uttermost parts, and under indigenous leadership
including both the rural and the urban areas beginning from Sri Lanka.”
Pastor Bowan said, “Dangsandong church is helping for the initial vision and I’m
not expecting them to join the final vision and objective of Sarmaya Fellowship. We make
the most of the contact points made through children ministry to reach out to the parents,
for the wider vision.” The children’s ministry that the teams have been focusing on
functions as a bridge and “contact point” for reaching out to the parents in the village
which is otherwise hard to reach because of the social and religious contexts of Sri Lanka.
Pastor Bowan has a big picture about expanding the Kingdom of God in Sri Lanka and
children’s ministry is an essential part of his vision and the teams from Dangsandong
church has been taking care of this, which is very much appreciated by Sarmaya
Fellowship. Pastor Bowan praised the teams’ contribution by saying this: “Kids here from
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Buddhist families are potential antagonists of Christianity. If not converting them, at least
we are neutralizing them at their high point.”
The other aspect of accomplishing the goal has something to do with the
theological stance of Sarmaya Fellowship. As noted in Chapter 5, pastor Bowan clearly
expressed his belief in Jesus’ imminent second coming in the booklet 20th Anniversary of
Sarmaya Fellowship of Sri Lanka. While having a casual conversation at his office, pastor
Bowan shared his thoughts with me.
With all the current society reality, world news, and theological education in the
West focusing on the individual interpretation of the Bible, we cannot but conclude
that Jesus’ second coming is imminent.
I met with pastor Pandid who serves in Kuliyapitiya for an interview, and we had lunch
together after. He showed his strong disgust against the current government and asked me,
“When do you think Jesus will come again?” I answered with what I know from Acts 1:7
“It is not for you to know the times or dates the Father has set by his own authority.” His
answer, however, was different: “I believe that his second coming is very close and
imminent and many other Lankan pastors also believe so.”
I found that this strong belief and hope for Jesus’ imminent coming comes not only
from a more conservative theological understanding of Sarmaya Fellowship as a
denomination but also from the socio-religious context where churches are suffering as a
minority group of people and experiencing all kinds of persecutions and hardships. Pastor
Bowan once told me about the case of a church that was attacked 22 times by a monk, but
the court ended the case saying it is a religious matter. I still remember his face when he
said this to me after sharing the case: “This kind of injustice reality makes us have more
hope and expectation in Jesus’ coming and the rule of God.”
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The history of Christianity shows that during times when the church was under
persecution and suffering, it developed Eschatology and found hope in Jesus’ promise to
come soon. Actually, this was the only hope for the church in a society full of corruption,
immorality, and injustice.
For the Christians in Sri Lanka, especially of Sarmaya Fellowship, the time is
running out and the end of human history is coming close with Jesus’ second coming. They
want to reach to as many people as possible before the end arrives and the task is not easy
at all because of the country’s social and religious situation. As a minority in a society of
dominant Buddhists, they have limitations and obstacles to achieve their goals of reaching
out to the unreached. They do not have access to rural areas where 100 percent of villagers
are Buddhists, or where the Hindu population is dominant. The teams, however, is making
a path to these places by serving children. Parents want their kids to have fun with friends
and to receive some foreign gifts, and this created access to their parents, the unreached.
The story of Prittasi, who is serving in Danparumini where more than 90 percent of
villagers are Hindus, well proves this:
In this area, parents don’t keep their children from coming to church. Sunday
school teachers go and persuade them, so the relationship between local church and
parents is very important. They gave a good impression about churches.
Dangsandong ministry is making a contribution in this matter.

3.3. Thinking of Partnership
Do we see a partnership in this relationship between Dangsandong church and
Sarmaya Fellowship? If any, what kind of partnership do they have? Thinking about both
an achievement-oriented definition and a relationship-oriented one, the research shows that
people of Sarmaya Fellowship undoubtedly have a sense of partnership built through STM
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over more than ten years of relationship. Whether focusing on a common goal to achieve
or on mutually beneficial relationship, they acknowledged that they have had a partnership
with Christians in Dangsandong church.
3.3.1. One Vision in Two Countries
The last question of my survey questionnaire and interview was about the
partnership. The question was like this: “Do you consider the teams from Dangsandong
church as your partner?” I wanted to know how they define a partner and what a partner
means to them. The answers reveal that they have a clear understanding of “a common
goal” and “working together in a relationship” regarding the partnership.













Yes, because our common goal is to take the children toward a good future in the
presence of God.
Yes. The goal of our church is to take the gospel to all the children in the land.
Their goal is to bring the children in the whole world to salvation. Working or
implementing those goals is our responsibility. Therefore, let’s unite and give the
joy of salvation to all children and their families.
I definitely see them as partners. As a teacher God has called me to teach the Word
of God and to guide children toward salvation. Our common goal is to guide kids to
salvation and teach them God’s Word using our talent and abilities.
Yes, truly. Because we are one family in Christ. They serve the one and true God
that we serve. Therefore, they become our partners. The goal we both share is
winning children to God.
Yes. This ministry shows God’s love and we together are called for this children’s
ministry.
Yes, we are partners because we are praying for each other and doing the Great
Commission together.
You are partners in Christ with us to win souls for Christ in Sri Lanka for the Great
Commission.
We together work to build the Kingdom of God and to preach the Gospel.
Both of us have only one mission. We are one family in God and spiritually
bonded.
The common goal of us is the Gospel and salvation of children. Dangsandong
church is very close to our vision for children ministry.
Partnership? Yes, it is something that I feel from the bottom of my heart thinking of
the faithfulness they have shown for 14 years, the support they gave, and the
relationship they continued.
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Our vision is your vision and mission. They love Sri Lanka and they pray for
Lanka.

The relationship started with two key persons: Elder Park in Korea and missionary Ahn in
Sri Lanka. Ahn built a connection with pastor Bowan and other pastors in Sarmaya
Fellowship. Now the relationship has developed as a solid partnership that even a Sunday
school volunteer can see and appreciate.
One more thing should be mentioned to understand what strengthened the
relationship as a partnership. Pastor Bowan and his wife Esther were invited to South
Korea in 2003 with all the expenses including flight covered by elder Park and
Dangsandong church, and they spent two weeks visiting many other churches and tourist
attractions in Korea. Pastor Bowan also delivered a message at Dangsandong church and
missionary Ahn translated for him. This visit contributed a lot to mutual understanding for
both sides and to continued relationship through STM teams. I call this type of practice
Reverse STM (R-STM), which breaks the current paradigm of STM by inviting nationals
to visit the sending church.
Pastor Bowan later studied the history of Korea and learned that it had been under
the strong influence of Buddhism for centuries. This realization gave him great hope for his
own country Sri Lanka and now he has an expectation that Sri Lanka can be like Korea
which is now the home of prospering churches and missionaries sent to all over the world.
3.3.2. Brothers rather than Partners
It was in Dalppni area where I met pastor Jesumaja. I had to get Oldi first to get
Dalppni and it was a 10-hour train trip from Colombo. The railroad was built more than
200 years ago and has been used as a main route for people in the mountain area to reach
cities like Colombo. The railroad itself functions as a traveling path and I saw many people
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walk along the railroad, not by train. The train trip was a whole new experience of the
country. As it climbed up the mountain, it felt like a new world. Thick and tall trees grew
like a jungle, long stone-made tunnels, waterfalls far way, and small mountains covered
with Ceylon tea. The air on top of the high mountain was fresh and crisp. I met pastor
Jesumaja the next day.
He and his whole family came from a Hindu background and he accepted Jesus
when he was 22 years old. He has been working with Sarmaya Fellowship for the last 8
years and hosted the team from Dangsandong church 4 times in 2001, 2008, 2009 and
2010. Because there were no teams coming to this up country Mountain area, he said, the
ministry by the team was much welcomed and appreciated not only by his church but also
by other churches in the near area. According to him, churches from other denominations
like Anglican, Methodist, and Calvary Reformed joined the VBS and it was very
successful.
Near the end of the interview, I asked the question that I had asked many other
pastors and teachers of Sarmaya Fellowship: “Do you consider the teams from
Dangsandong church as partners?” I expected a “Yes” answer without a doubt from him
because he already gave me very positive feedback, but contrary to my expectation, he said
“No.” I was surprised to hear that and I thought to myself for a few seconds while waiting
for his next comment: “Finally, am I going to have a different answer? Why does he think
differently and what does it mean to my research?” Then I asked why he said “No” to my
question and he said: “They are not partners. They are my brothers. Partners are sometimes
divided, but not brothers.”
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On my way back to Colombo, I took a bus and what pastor Jesumaja said was
lingering in my mind for a long time. The beautiful scenery of the up country area was
beyond description and it reminded me of the old name of Sri Lanka: Ceylon. The
mountains were covered with tea trees. What struck me the most, however, was the word
“brother” from a pastor who was serving a church in a remote area with passion and
commitment.

4. Conclusion
In this chapter, I shared my personal experience as a researcher while presenting
data collected through interviews, surveys, and casual conversations in several categories. I
learned that the previously built relationship with the nationals can be both a benefit and an
obstacle to a researcher. It was a benefit because I was able to begin on the foundation of a
friendship that already existed, but sometimes it felt like an obstacle when I got seemingly
too positive answers.
Even considering this unavoidable limitation of the research, this chapter contains
valuable findings. The findings show that the people of Sarmaya Fellowship were not
passive receivers of STM teams from Dangsandong church. They observed what and how
the teams did, participated in the ministry as co-teachers and volunteers, and then initiated
their own ministry to serve people in the areas where the teams cannot go due to the
political situation and time limit.
The teams from Dangsandong church were not an exception in making the cultural
mistakes that I dealt with in Chapters 2 and 3, but they listened to the nationals when they
pointed out the problems and they tried not to repeat the same mistakes again. Admitting
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the mistakes and weaknesses and making efforts to correct them paved the path to mutual
understanding and partnership. I did not ask the interviewees whether they had any specific
event or experience that let them regard the team members as partners, but it seems evident
that a mutually beneficial partnership exists between Dangsandong church and Sarmaya
Fellowship.
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CHAPTER 7
CONCLUSION AND SUGGESTIONS

This study clearly demonstrates the need to listen to people on the receiving end of
STM to better prepare and to have both sender and receiver mutually benefit from it. One
initial question for the research was: “What essential characteristics to the building of longterm cross-cultural partnerships can be found from the long-lasting relationship between
Dangsandong church and Sarmaya Fellowship?” The other four questions were like
stepping stones to get to the final destination; the study showed the answer to the final
question through the findings and outcomes of the research.
The research itself was both a learning process for me and an academic journey to
get to the core and essence of all the stories that I had heard during research. It was
relatively easy to find answers to my questions and find several main themes among them
repeated again and again. For a few weeks of my research, I was glad about what I got
from the interviews and surveys since they provided somehow expected answers to my
questions, but then I thought of another question: “Why do they answer like this?” I
became curious about possible things hidden beneath the answers. Then, my real struggle
began, as a novice ethnographer, to grasp the “native’s” point of view in this and to “make
sense of somebody else’s sense-making”259 by re-listening repeatedly to the stories of
people that I met. In a sense, it was an attempt to “read” a given reality260 and to describe
the current phenomena “thickly;” in other words, as the anthropologist Clifford Geertz puts
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it, I needed to “[construe] social expressions on their surface as enigmatical.”261 It was also
an effort to understand the real reason for their answers by gaining “a working familiarity
with the frames of meaning within which they enact their lives.”262
I finally detected a few clues to that question by analyzing, connecting, and
integrating the data that I collected during research. By doing so, I was able to summarize
the findings of my research into this: Under the continued persecution of the Buddhist
government and with their strong belief in Jesus' imminent second coming, the Christians
of Sarmaya Fellowship developed their vision of reaching the uttermost rural parts of Sri
Lanka, and they have been making the most of repeated short-term mission ministries of
the Dangsandong church to achieve their vision. Meanwhile, a mutually beneficial
partnership has been built as an unexpected result of their long-term relationship.
In this final chapter, I present two recommendations about the two key topics that
this study discussed, STM and Partnership, and I also discuss the complexity of the issue of
the dependency syndrome before making suggestions for further research.

1. Short-term Missions
Even with the limitations of single-case research, the findings of this study provide
some of the applicable general principles for better STM practices.263 First of all, the key to
overcoming the limitations of a short-term mission is to make a long-term commitment.
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This is not as easy to implement as it sounds, but its result has been well supported
by other studies. James Glynn presents the fruits of partnership between the Cross and
Crown church in the U.S. and Jonc D’Odin church in Haiti which was based on on-going
long relationship,264 and Phill Butler introduces a case of a relationship between a local
church in Arizona and a church in Latin America that finally produces stories of changed
lives after 10 years of continued partnership through STM visits. Ann Hinrichs tells a story
of a person totally changed through continued STM visits for 15 years by the same team in
her book Just One.265 Daniel Rickett clearly contends that short visits should be “part of a
multi-year series of engagement” and “never stand-alone unless they are exploratory in
nature”266 in order to serve long-term partnership. Even Rick Via supports this from a
biblical perspective writing, “Returning to the same areas was also a part of Paul’s
strategy. … Your mission team can have an eternal impact on an area by continuing to go
there year after year.”267 DJ Schuetze and Phil Steiner even titled their book Reciprocal
Missions: Short-Term Missions that Serve Everyone; they say, “The greatest impact we can
have on our short-term mission trips is through long-term humble reciprocal relationships.
It is a lot of hard work and commitment, but if we are about furthering the Kingdom of
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God and honoring everyone involved, it is well worth the effort.”268Jen Bradbury also
supports that “Repeatedly returning to the same communities gives you the potential to
form genuine partnerships – with the community, your hosts, and the people you’re
serving.”269
This study shows that STM can be Partnership-based (P-STM), benefiting both
sending and receiving churches, when STM is:
1. Serial STM (S-STM), visiting one location or the same group of people over
multiple years.
2. Receptor-oriented STM (R-STM), preparing its activities and materials based
upon the request of the churches on the receiving end.
3. Reverse STM (R-STM), willing to allow people from receiving churches to
visit the sending church with the budget to send the STM team.
This study also reports that P-STM can even produce Extended STM (E-STM),
encouraging people of receiving churches to begin sending their own STM teams to other
places where churches cannot get the benefit of hosting teams from the outside.
Secondly, STM leaders and practitioners need to admit that STM is STM, which
means that it has its own role, but it cannot be a substitute for long-term career
missionaries and should not be the initiator of projects that requires long-term plan and
time for the local churches they want to serve. Bradbury asserts that “Listening and
respecting indigenous leadership is especially important during short-term mission trips
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because they are, by definition, short.”270 Glenn Schwartz points out what is happening in
STM practices, “Too often, outsiders unwittingly become owners of the projects on which
they work,”271 which results in the nationals involved losing interest and competence.
Instead, as Steve Corbett and Brian Fikkert recommend, the goal and purpose of STM
ministry should be “done as part of a long-term, asset-based, development approach being
implemented by local ministries.”272
Pastor Bowan of Sarmaya Fellowship made it clear that he does not expect the
STM teams from Dangsandong church to join his final vision for Sri Lanka even though he
truly appreciated and highly praised their ministry of many years. He knows that it is the
job assigned to him and his denomination together with other churches in Sri Lanka. As far
as I experienced, most mistakes and problems occur when the short-termers try to take
control over the ministry and to initiate new things without enough discussion with the
nationals. Authors insist that one of the fundamental attitudes that STM participants should
have is to be a learner, and even a servant.273 The mindset of a teacher instead of a learner
is the root of this kind of arrogant attitude which has caused problems and issues related to
cultural insensitivity and ethnocentrism. Mike Long lists Super-Hero Syndrome as one of
the mistakes to avoid in the practice of STM by saying, “While a change of surrounding
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may offer you a fresh start, geography doesn’t automatically make you a better version of
you.”274 STM teams should remember that we go as supporters and partners, not as bosses
and dictators.
The research findings clearly reveal that nationals are more concerned with the
attitude, that is, how the teams treat people and do the ministry rather than what they do
during their visit. People of Sarmaya Fellowship talked about how the teams treated the
kids the same, how they worked in unity, how they prayed and how they kept the promise
to come back every year. David A. Livermore introduces CQ (Cultural Intelligence) as a
tool to help us translate our widened perspective into better missional practice and insists
that we should have “Behavioral CQ”275 to minimize the possible troubles that STM teams
can cause because of cultural insensitivity and lack of local knowledge. Samuel Melo
reminds us of the old proverb, “Actions speak louder than words,” and says, “Remember
that attitude comes before action. … How people will perceive you will often depend upon
your attitude and nonverbal communication.”276
Thirdly, STM should be prepared based on the needs and requests of people on the
receiving end. STM teams tend to bring what they like to do and what they think they can
do well, but this will not always be welcomed as they expect. This requires us to have a
communication channel, especially, to listen first.

274

Mike Long, Short-Term Missions Success: Defining Moments Toward Long-Term Growth
(Lexington, KY: UPCI Global Missions, 2017), 87.
275
David Livermore, Serving with Eyes Wide Open: Doing Short-Term Missions with Cultural
Intelligence, 154.

Samuel Melo, “What I Wish Every Team Knew Before Coming: A Field Representative’s
Perspective,” ed. Michael J. Anthony, The Short-Term Mission Boom: A Guide to International and
Domestic Involvement (Grand Rapids, MI: Baker Books, 1994), 124.
276

183

At one point in my research, I thought to myself, “I should have known this
earlier.” Just a short session of learning about the war situation of Sri Lanka could have
avoided the mistake of using water guns for a children’s activity. What made the STM
ministry appreciated and welcomed by the churches in Sri Lanka was that the teams
decided to listen first before each year’s preparation. They used the bridge person
missionary Ahn, as a main communication channel and received feedback and comments
from the pastors and Sunday school teachers of Sarmaya Fellowship. The VBS theme,
materials, activities, and gifts were determined through communication over a few months.
On the first trip, they did many different kinds of activities, such as skit dramas, personal
testimonies, and singing songs in front of the audience, but later they chose to focus on
children’s ministry upon the request of Sarmaya Fellowship and it turned out to be of great
help in establishing access to parents in villages where the majority of the population are
Buddhists or Hindus. They know what to do and our job is to work alongside them to
hopefully help them do it better by meeting the need they have.

2. Partnership
Partnership theories that I discussed in Chapter 4 often focus on the need of each
side to produce a better result, and therefore continuity heavily depends on the tangible
outcome. Michael D. Eisner, in his book Working Together: Why Great Partnerships
Succeed,277 points out that the successful partnerships had outcomes that made them
continue, such as wealth, high positions, better performances, or popular businesses. This
is true and important in many cases, but not all. Partnership in Christian mission

277

Michael D. Eisner, Working Together: Why Great Partnerships Succeed (New York, NY:
HarperCollins Publishers, 2010).

184

emphasizes the motivation more than the result and outcome since it impacts almost
everything we do in mission. The partnership that this study found between Dangsandong
church and Sarmaya Fellowship illustrates an aspect of this partnership. Sarmaya
Fellowship also had a need to be met by outside sources and an expectation of positive
results, but the initial motivation of the partnership was more than a need and a result; it
was not a matter of meeting the need and expectation, but of obedience to Jesus’ Great
Commission.
Phill Butler maintains that we have to check our motivation first before thinking
about partnership, and says that God has designed us for work in partnership. He claims
that the business world proves every day that we need partnership and the verdict is now in
from Christian initiatives around the world.278 Ray Howard also contends that we should
find out what really motivates STM participants to see whether or not it is “an act of
obedience to be part of God’s global plan.”279 Both churches in this case tried to obey the
Great Commission where they were and it led to a relationship with each other in Sri
Lanka. “To the ends of the earth” became their motivation, common vison, and goal to
achieve and both churches were able to accomplish their own sub-objectives and goals
while doing so. Biblical and theological terms, like Perichoresis (Trinity), Kenosis
(Incarnation), and Koinonia (Church as Body), introduced in Chapter 4 strongly encourage
us to work in partnership, and doing so seems to be a cure for the current situation of
divided efforts and conflicts in mission fields.
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At the beginning of Chapter 4, I talked more about the story of V. S. Azariah’s
cry for friends than anything else. I believe that he knew the power of partnership based on
friendship among individuals. What I found from this research is that personal trust and
respect between leaders of each side play a significant role in building and maintaining the
relationship and partnership between two groups. James D. Whitehead talks about the
importance of earning legitimacy as a leader in the partnership relationship and introduces
four characteristics of it: theological interpretation, shared expectations, demonstrated
competence, and personal vision280. What is significant about the two leaders of this case is
each of them gained the legitimacy needed to lead and serve not only from their own
group, but also from the partnering group, too, as time went by.
Pastor Bowan’s story of giving up his job as a banker to dedicate his life as a
minister, deciding not to have a child to solely focus on ministry, and moving to different
places to escape attacks by extremist Buddhists touched the hearts of the team members of
Dangsandong church and many of them became big admirers of him. Elder Park’s
exemplary character as an elder of a church and his continued commitment and sacrifice
meant a lot to people of Sarmaya Fellowship. He and his whole family used their only
vacation for the STM trip to Sri Lanka every year, and they also made extra donations for
building projects of Sarmaya Fellowship. People respected elder Park and his family and
they loved how they served their country Sri Lanka. These two key persons became friends
and their mutual trust and respect solved many small issues and problems while doing
ministry together. Partnership is all about relationship between individuals. While personal
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conflicts between individuals can hurt and even end the partnership, mutual respect can
enrich it as the case demonstrates in this study.
The case of this study is mainly about the congregation-to-congregation
partnership. C.M. Brown illustrates the potential benefits of this relationship by saying,
“Such intercultural relationships provide opportunities for meaningful interaction resulting
in new understanding and ministries.”281 Both Sarmaya Fellowship in Sri Lanka and
Dangsandong church in Korea became equipped with new understanding not only of each
other, but also of other groups in their own contexts and started new ministries as a result
of this understanding. The conditions for this kind of a mutually beneficial partnership that
Brown insisted on are worth mentioning here: “empowering mediation,” “ample social
capital creation,” and “an appropriate acceptable system of decision-making.”282 In this
case, missionary Ahn played the mediation role in the first place as a broker between the
two churches, and then pastor Bowan and elder Park also shared the role later to some
extent. As a mediator, Ahn was bicultural and bilingual and was able to create, develop,
and maintain a communication system between the congregations through which all the
information could be shared. The case also shows that the relationship between Sarmaya
Fellowship and Dangsandong church created more social capital with which each church
expanded their own ministry beyond the boundary of their community into other
denominations and even other countries, and all these were made possible because of an
open and shared system of decision-making.

C.M. Brown, “Friendship is Forever: Congregation-To-Congregation Relationships,” in Effective
Engagement in Short-Term Missions: Doing It Right! (Pasadena, CA: William Carey Library, 2008), 210.
281

282

Ibid., 232.

187

No STM is perfect, nor is partnership from the beginning. Both sides can make
mistakes and problems, but what matters is how to deal with them. The keyword that I
found from this research as a solution and suggestion is respect. Sherron Kay George also
emphasizes the importance of respect as one of the three missional attitudes by saying,
“More important than what we do, give, or say is how we do it.”283 She proposes respect,
compassion, and humility as three missional attitudes of partnership and talks about respect
first among others because “respect for the dignity of every human being as a person
created in God’s image is fundamental in all mission and in all life.”284
I focused on respect more in detail and talked about three aspects of this respect
previously: respect for culture, respect for ability, and respect for maturity. Let me explain
this in a different way here. To have respect for culture means to be a learner. To have
respect for ability means to be a co-worker. To have respect for maturity means to be a
follower. To be a learner, a coworker, and a follower requires giving up the familiar ways
of getting jobs done, making room for others, and doing things together instead of doing it
all alone, and allowing others to lead us. This respect denounces the temptation to control,
dominate, and dictate. When the teams decided to learn a lesson from their mistakes, to
willingly make room for nationals to be teachers together with them, and to allow the
leaders of Sarmaya Fellowship to lead them in what to do and how to do them, partnership
was built and continued. Loren Cunningham, the founder of YWAM, describes this as
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“winning by losing,”285 and I want to say that they won relationship by losing power. One
of Robert Reese’s suggestions for STM participants is to be a servant, and he writes that
“becoming their servant will be the most important exercise a short-term missionary could
have.”286 Scott Sunquist also well illustrates the impact of this decision to be led instead of
leading the nationals:
Christian multicultural partnerships reveal something of the character of the
Kingdom, as Christians grow in trust and mutual sharing. … As Western (or
wealthy) Christians work in partnership, often under the leadership of local
Christians, the world sees something different, something winsome that is a
reflection of the Kingdom of heaven.287

3. The Issue of Dependency
This case revealed some valuable and recommendable aspects of how to begin and
maintain a mutually beneficial cross-cultural partnership, but it did not provide a clear
solution for an answer to the dependency syndrome issue since one side of this partnership
(Sarmaya Fellowship) heavily depends on resources from the other side (Dangsandong
church) for their joint ministry needs. As Reese warns that direct relationships through
STM “open new possibilities for partnerships that could in turn contribute to
dependency,”288 one can ask whether or not the partnership in this case is perpetuating and
exacerbating the problem of dependency as another way of paternalism. If so, what could
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be the solution for this deep-rooted problem of dependency and how can we better practice
STM by avoiding dependency and fostering a healthy partnership?
I do not think the remedy to the problem of dependency is just not to give, but I
admit that John Rowell’s comments are worth noting here: 289
[A]voiding the infusion of gifts that might support or subsidize indigenous ministry
has become the generally accepted preventive measure presumed to be necessary
for those serious about dealing with the dilemma of dependency.
While I agree with the points that Rowell makes, I propose that we need to look at the issue
of dependency from a different perspective: it is more about power and control than
material resources and finance. When support from the outside is a matter of survival, there
should be sharing of resources, but at the same time, this should be done on the basis of
mutual respect between giver and receiver by willingly allowing the receiver to have
control on the resources because “when resources are shared with the presumption that
financial investments are more important than other contributions to cooperative ministry,
reciprocal dynamics suffer greatly, or may be sacrificed altogether.”290 The main reason
that dependency was criticized was because it resulted from paternalism as William
Kornfield said, “Paternalism creates dependency. There can be no genuine reciprocity
between individuals and groups when one of them treats the other as a child.”291
Anthropologist Laurie A. Occhipinti followed an STM team as a participant observer to
have a closer look at the Sabaneta partnership that linked several Presbyterian
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congregations in western Pennsylvania with a congregation in the Dominican Republic;
she points out this:
This material support (medications, scholarships for students, and construction
materials for projects) is important and shapes the daily activities of the team
during their stay on the island. But an equally important focus of the Pennsylvania
partnership is the relationships that are built through their cross-cultural interactions
with their hosts.292
She is also fully aware of the danger that one-way flow of resources can make because “it
can distort the relationship between donor and recipient, creating dependency, resentment,
and suspicion, often on both sides.”293 One way that she suggests to have a balanced
relationship is to practice reciprocity, which is “an exchange of gifts in which both parties
have the opportunity to give and to receive.”294 In this sense, I recommend that STM teams
have room to receive anything from the nationals if they want and insist on giving a token
expression of appreciation for the ministry and resources the teams brought.
This case clearly revealed that there was an inevitable aspect of dependency since
Sarmaya Fellowship deeply depended on what the STM teams from Dangsandong church
brought, but there was no sign of paternalism since the teams remained as helpers and
supporters not as managers of the resources they provided. I understand that a crosscultural partnership might not look that good and ideal in actual settings as Robert Priest
cynically warns:
The concept of self-support was replaced in favor of partnership and
interdependency, often with minimal recognition that mission “partnerships” are
typically hierarchically structured between socially and culturally different others
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(even if spiritually “one”) and in such a way that power dynamics involves a
sociocultural privileging of the economic “centers” over the peripheries.295
His concern and warning once again is a reminder that the cure and remedy of dependency
is not a total avoidance of giving by emphasizing and imposing the necessity of selfsupport on the receiving church, but is a breaking of the traditionally practiced hierarchy
by allowing the receivers to have power and control. Paul Hiebert already maintained that
international networks as “the future of missions” stress “partnership and servanthood, not
hierarchy,”296 and Rowell also admits that the root of the dependency problem is in
“Western practices that express our sense of superiority than in indigenous propensities for
seeking subsidy as a way of life.”297 Therefore, the question is rather about giving up
control than giving up giving. Jon Lewis, the president and CEO of Partners International,
calls this mindset of partnership “servant partnership” and it is a “willingness to put aside
position, title, status, and even personal benefit in order to serve others and make them
successful.”298
What is more important to remember, as pastor Bowan said, is “accountability.”
Alexandre Araujo writes that accountability “need not be seen as a cold, critical evaluation
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of a partner, but as a tool for enhancing the success of the partnership.”299 He furthers his
claim to having an “accountability structure” beyond individual accountability where
members of both sides are “informed, involved, and responsible.”300 I recommend the
leaders of Sarmaya Fellowship and Dangsandong church to sit together and think about
setting up this system of accountability as a precaution to avoid any possible symptom of
dependency that can undermine the existing long-term partnership. The issue of
dependency has a long history in Christian mission and seemingly will not disappear soon
considering the current situation, but we still need to try to find other ways “to still partner
and give financially while lessening or wholly eliminating the issue of unhealthy
dependency,”301 especially in STM practice.

4. Suggestions for Future Research
This topic on building long-term partnership through STM, especially from the
perspective of the receiving end should be continued with further research. Here are a few
suggestions.
1. Research other STM cases that involve at least 10 years of relationship with one
particular church or a denomination in the same country. It would be interesting to see
whether the long-term relationship itself guarantees a mutually beneficial partnership or
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not. Research can focus on why the partnership was built and continued through STM, or
why not.
2. I recommend more research on the dependency issue in the practice of STM. It
might depend on the context of each country, but criticism about STM being another form
of one-way mission seems somewhat true. Looking at what fosters dependency and how
we can avoid it while doing STM will provide valuable lessons.
3. Especially for the case studied here, further research needs to be done regarding
the continuity of the relationship between Sarmaya Fellowship and Dangsandong church in
the generation after pastor Bowan in Sri Lanka and elder Park in Korea. One reason that
made this relationship possible for twenty years was the personal trust and respect between
the two key persons. It is already time to think about leadership shift in both churches and
research can observe and analyze what changes happen with the shift of leadership and
what impact it has on the partnership that both churches enjoyed.

5. Conclusion
This study finds that we know much more about STM when we listen to the voices
of people on the receiving end. Their experiences might not be like the life-changing ones
we read and hear from STM participants on the sending end, but it is obvious that they are
not just passive receivers of outside teams. It might be different depending on the context
of each country, but they are actively making the most of what the teams bring whether
materials or attitude.
It is time to stop the debate on whether or not STM is good or bad, or if we should
encourage or discourage STM. It is here with us and will remain one of the most popular
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and favored ways of engaging in world mission by local churches and mission agencies
alike. Therefore, it is the responsibility and privilege of mission scholars and practitioners
to help STM participants understand this deeper level of knowledge about STM itself.
They should then better prepare STM participants, first, with an attitude of respect as
learners and servants by emptying themselves just like Jesus emptied himself to come to
us, and, second, with an intentional effort to build relationship first as a basis for long-term
partnership.
I hope and pray that this study will help church leaders and mission practitioners
better practice STM and learn more from their engagement with people they go to serve.
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APPENDIX I: Interview Guide Questions
In Korea
To elder Park and Mrs. Park
1. How did the first STM to Sri Lanka begin? Who did what roles in forming the first
team?
2. Did you have a clear understanding about Sarmaya Fellowship before the first
STM?
3. What was your initial goal and expectation for the first STM to Sri Lanka? Have
they been changed as the STM continued?
4. What are the main ministries that STM teams do in Sri Lanka during the visits?
Have there been any changes of types or kinds of ministries?
5. How the schedule of each STM be determined? Who are the decision makers? Do
you have formal and informal communication channels with Sarmaya Fellowship?
6. What do you think are the significant contributions to Sri Lanka through STM?
7. What were the differences that you have noticed during the continued STMs? How
have you dealt with those differences?
8. Has there been any difficulty, problem or any crisis during the last fourteen years?
If any, how did you solve it?
9. Besides the summer ministry through STM, have you had any other tasks or
communications with Sarmaya Fellowship?
10. What are the benefits that you have had through STM to Sri Lanka?
11. Have you had any opportunity to measure and evaluate the results of STMs to Sri
Lanka with your team members? How about with people from Sri Lanka? How
about the future of STM to both sides? Have you ever thought of concluding it
based on agreement from both sides? Have you been documenting the whole
process and results of each STM? Have you asked any feedback from Sarmaya
Fellowship to better prepare the next visit? If any, would you share that were
discussed?
12. Do you think you have been building partnerships with Sarmaya Fellowship
through STM? If so, in what sense do you think so? If not, in what sense do you
think so?
To Rev. Lee
1. As a senior pastor, what kinds of ministry needs do you think does the church have
regarding world mission?
2. When you first came to the church as a senior pastor in 2003, what was your
expectation for the STM teams to Sri Lanka?
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3. Do you think STM to Sri Lanka have met the needs of the church? What do you
think are the contributions of STM to Sri Lanka to overall church ministries?
4. Do you think you have been building partnerships with Sarmaya Fellowship
through STM? If so, in what sense do you think so? If not, in what sense do you
think so?
To Team Members
1. How many times have you joined the STM to Sri Lanka?
2. What kind of motivation did you have to join the team? If you have joined the team
more than once, what was the main reason for the repeated participation?
3. What was your expectation through STM? Has it been changed through continued
STM?
4. What do you think are the significant contributions to Sri Lanka through STM?
5. What were the differences that you have noticed during the continued STMs? How
have you dealt with those differences?
6. Has there been any difficulty, problem or any crisis during the last fourteen years?
If any, how did you solve it?
7. What do you think is the most important thing regarding STM to Sri Lanka?
8. What are the benefits that you have had through STM to Sri Lanka?
9. Do you think you have been building partnerships with Sarmaya Fellowship
through STM? If so, in what sense do you think so? If not, in what sense do you
think so?
In Sri Lanka
To Rev. Bowan
1. How many STM teams and from where do your denomination receive each year?
2. Could you tell me anything about the beginning of the relationship with
Dangsandong church through STM?
3. As a director of a denomination, what kinds of ministry needs do you have?
4. Did you have a clear understanding about Dangsandong church before receiving the
fist STM team?
5. What made you decide to receive STM teams from Dangsandong church?
6. What was your initial expectation toward STM teams from Dangsandong church?
What was your first impression about STM team from Dangsandong church?
Would you compare that with those of other teams from other countries?
7. Have you been able to effectively communicate the needs and expectations for the
STM teams? If so, how was it possible? If not, what was the problem or obstacle?
8. Have you ever set or talked about mutual goals or objectives of STM with
Dangsandong church? How about with elder Ahn or elder Kim?
197

9. What kinds of needs have been met through STM teams, especially from
Dangsandong church?
10. Have your initial goals and expectations for the teams been changed as the STM
continued? When did you decide to receive more teams from Dangsandong church
and for what reasons?
11. How the schedule of each STM be determined? Who are the decision makers? Do
you have formal and informal communication channels with Dangsandong church?
12. Would you describe typical process of preparation to receive teams from
Dangsandong church?
13. What do you think are the significant contributions to Sri Lanka through STM?
14. What were the differences that you have noticed during the continued STMs? How
have you dealt with those differences?
15. Has there been any difficulty, problem or any crisis during the last fourteen years?
If any, how did you solve it?
16. What are the benefits that your denomination has had through STM teams from
Dangsandong church?
17. Have you had any opportunity to measure and evaluate the results and contribution
of STM teams from Dangsandong church with your church members? How about
with elder Ahn and elder Kim? How about the future of STM to both sides? Have
you ever thought of concluding it based on agreement from both sides? If any,
would you share that were discussed?
18. Do you think the STM teams from Dangsandong church have been making a real
impact and difference to the ministry of Sarmaya Fellowship for the last fourteen
years?
19. What do you think are the things that make STM teams from Dangsandong church
different than other teams from other churches in Korea or from other countries?
20. Do you think you have been building partnerships with Dangsandong church
through continued STM? If so, in what sense do you think so? If not, in what sense
do you think so?
To elder Ahn and elder Kim
1. What were your roles in the beginning phase of STM teams from Dangsandong
church to Sarmaya Fellowship? How have your roles been changes through the
repeated STMs?
2. How do you define your role in this case? What do you think are your capacity and
limits?
3. How the schedule of each STM be determined? Who are the decision makers? Do
you have formal and informal communication channels with Dangsandong church?
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4. Do you think the STM teams from Dangsandong church have been making a real
impact and difference to the ministry of Sarmaya Fellowship for the last fourteen
years?
5. What do you think are the things that make STM teams from Dangsandong church
different than other teams from other churches in Korea or from other countries?
6. Do you think you have been building partnerships with Dangsandong church
through continued STM? If so, in what sense do you think so? If not, in what sense
do you think so?
To Church Leaders and Teachers
1. Do you think the STM teams from Dangsandong church have been making a real
impact and difference to the ministry of Sarmaya Fellowship for the last fourteen
years?
2. What do you think are the things that make STM teams from Dangsandong church
different than other teams from other churches in Korea or from other countries?
3. Do you think you have been building partnerships with Dangsandong church
through continued STM? If so, in what sense do you think so? If not, in what sense
do you think so?
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